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This  thesis  is  a  comparative  study  of  the  influence  of  the  Book  of  Isaiah  on  the 
Sibylline  Oracles,  (some  of)  the  Qumran  sectarian  writings  and  Romans.  Equal  time  and 
energy  have  been  devoted  to  studying  the  use  of  Isaiah  by  Paul  and  some  of  his 
kinspeople  such  as  the  Jewish  Sibyls  who  are  responsible  for  the  Jewish  material  in 
Sibylline  Oracles  3  and  5  and  the  Qumran  sectarians.  This  enables  a  comparison  between 
Paul  and  other  Jewish  -writers  in  order  that  better  appreciation  of  the  distinctive  features 
of  the  Apostle's  use  of  Scripture,  both  hermeneutical  and  theological,  may  be  achieved. 
To  attain  this  goal,  I  have  utilized  the  source-influence  approach  and  the  concept 
of  "contextual  circles,  "  seeking  to  appraise  from  different  angles  in  what  way  and  how 
much  these  writers  were  influenced  by  the  sayings  of  their  predecessor  Isaiah.  My  study 
has  led  to  the  conclusion  that  the  legacy  of  Isaiah  in  the  Jewish  Sibyls,  the  Qumran 
sectarians,  and  especially  Paul  is  profound.  Not  only  in  their  language  have  traces  of  the 
Isaianic  influence  readily  been  found;  also  in  their  ideological/  theological  thinking  and 
beliefs,  the  Isaianic  tradition  plays  a  significant  part. 
These  writers,  in  utilizing  the  Isaianic  material,  all  expressed  a  deep  concern  about 
the  future  of  Israel.  Despite  this,  however,  they  developed  very  different  understandings 
of  the  implications  of  the  prophet's  vision  about  it.  Regarding  hen-neneutical  techniques, 
Paul  shows  little  sign  of  difference  from  his  fellow  Jewish  writers, except  that  a  very 
distinct  dimension  of  "alreadyness"  is  exhibited  in  his  exposition/appropriation  of  the 
prophet's  sayings.  Most  importantly,  both  the  Third  Sibyl  and  Paul  utilized  the  Isaianic 
material  that  concerns  the  destiny  of  the  nations  vis-ii-vis  Israel's  eschatological  revival. 
However,  unlike  Paul,  the  Sibyl  failed  to  see  that,  in  God's  salvific  plan  of  all  humanity, 
the  salvation  of  Israel  is  paradoxically  tied  up  with  that  of  the  nations  into  one  complex 
of  eschatological  event. Author's  Declaration 
I  affirm  that  this  thesis  is  entirely  my  own  work  and  that  all  significant  quotations 
have  been  acknowledged  in  the  footnotes.  No  part  of  this  thesis  has  previously  been 
submitted  for  consideration  for  any  degree. 
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vii Chapter  One 
Introduction 
A.  The  Subject  and  Scope  of  Study 
The  gospel  that  he  preaches,  Paul  says,  is  long  promised  by  God  through  His  prophets  in 
the  holy  Scriptures;  it  is  concerned  with  His  son,  Jesus  Christ  the  Lord  (cf  Rom.  1:  24). 
To  delineate  its  significance  for  the  Jews  and  the  Gentiles  alike,  he  grounds  the  gospel 
about  God's  deeds  through  Jesus  in  the  Jewish  Scripture.  In  his  letters,  Paul  finds  it 
natural  to  appeal  to  his  sacred  Scriptures  in  explicating  and  supporting  his  own 
understanding  and  application  of  the  gospel  of  Jesus  Christ.  The  Apostle's  language  and 
thought  is  highly  Scripture-shaped;  for  him,  Scripture  is  not  only  the  literary  record  of  the 
deeds  of  God  in  Israel  in  the  past,  but  also  the  source  from  which  he  draws  inspiration  to 
explicate  what  God  is  doing  at  the  present  and  will  do  in  the  future  to  round  off  what  He 
has  begun.  Hence,  in  this  sense,  to  understand  Paul  is  to  understand  how  Scripture  works 
in/for  him. 
Yet,  to  understand  how  Scripture  works  in/for  Paul,  one  cannot  simply  focus  on 
the  letters  of  the  Apostle,  but  attention  must  also  be  paid  to  how  Scripture  works  in/for 
his  fellow  kinsmen.  'In  other  words,  to  understand  the  legacy  of  the  Jewish  Scriptures  in 
Paul  is  a  twofold  business.  It  inevitably  starts  with  the  Apostle's  own  writings  and  then 
moves  beyond  that  to  a  comparison  of  him  with  other  Jewish  writers.  For  only  in 
comparisonkontrast  to  that  of  his  fellow  kinsmen  will  the  uniqueness  of  Paul's  use  of 
Scripture  be  clearly  and  fully  appreciated. 
Thus,  in  the  following  pages  of  this  thesis  I  will  attempt  to  tackle  this  subject  (i.  e., 
how  Paul  used  Scripture)  by  comparing  Paul  with  some  of  his  fellow  kinsmen  (some 
possibly  contemporary  with  him)  in  utilizing  their  common  heritage,  the  Jewish  sacred 
I Scriptures.  Since  of  Paul's  letters'  Romans  is  widely  noted  as  heavily  Scripture-loaded,  ' 
this  letter  will  be  taken  as  the  sample  text  of  examination.  Those  that  will  be  picked  up 
for  analysis  and  comparison  with  Paul  are  those  "Jewish  Sibyls"  who  were  responsible  for 
the  Jewish  material  in  the  Third  and  Fifth  Books  ofthe  Sibylline  Oracles,  and  the  Qumran 
sectarians.  '  A  cursory  reading  of  these  writers'  works  reveals  that,  of  those  sacred 
Scriptures  that  have  left  a  stamp  of  influence  on  these  writers,  the  Book  of  Isaiah  plays 
a  significant  part;  for  this  reason,  my  focus  of  study  will  be  confined  to  examining  how 
this  Jewish  sacred  document  has  influenced  these  writers.  In  our  examination,  particular 
attention  will  be  paid  to  the  hermeneutical  techniques  and  the  theological  interests  that 
emerge  in  these  writers'  use  of  Isaiah. 
The  influence  of  the  Isaianic  tradition  in  the  Third  and  Fifth  Books  ofthe  Sibylline 
Oracles,  though  readily  felt  (esp.  in  the  former),  has  received  little  discussion.  For 
instance,  H.  C.  O.  Lanchester,  in  his  discussion  of  the  two  Oracles,  has  made  no  mention 
of  the  possible  influence  of  the  Isaianic  tradition  upon  the  Oracles,  although  sometimes 
he  made  references  to  Isaiah  as  possible  parallels  to  the  sayings  of  the  Sibyls  in  the  notes 
to  his  translation.  '  J.  J.  Collins  has  pointed  out  in  passing  some  traces  of  the  Isaianic 
influence  upon  the  main  core  of  Sib.  Or.  3  in  his  discussion,  '  though  he  has  also  suggested 
some  possible  Isaianic  parallels  in  his  commentary  on  the  sayings  of  the  Oracles.  Thus, 
it  is  worthwhile  to  take  a  closer  look  at  this  subject  here. 
By  contrast,  the  question  of  how  Scripture  is  used  by  the  Qumran  sectarians  and 
by  Paul  has  long  been  an  important  subject  in  Biblical  studies.  Much  has  been  written  on 
the  topic.  As  for  the  sectarian  use  of  Scripture,  some  have  seen  the  exegetical  orientation 
'By  "Paul's  letters,  "  I  refer  to  the  so-called  undisputed  seven  letters:  Rom.,  I&2  Con, 
Gal.,  1  Thess.,  Phil.,  and  Philemon. 
In  this  letter,  some  fifty  scriptural  citations  can  be  found. 
The  literature  of  the  sectarians  found  at  Qumran  is  vast,  so  only  some  of  it  will  be 
examined  in  our  study;  see  below  chapter  3. 
'Cf.  H.  C.  O.  Lanchester,  "The  Sibylline  Oracles,  "  in  APOT,  vol.  2,  pp.  371-73. 
J.  J.  Collins,  "The  Sibylline  Oracles,  Book  3,  "  in  OTP,  vol.  1,  p.  357. 
2 of  the  Qumran  sectarians  as  midrashic  or  midrash-pesheristic;  '  others  have  understood 
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the  sectarian  view  and  handling  of  Scripture  in  a  raz-pesher  framework.  Stillothershave 
related  the  sectarian  interpretation  of  Scripture  to  the  dream  interpretation  as  found  in 
DaIiiel  and  in  the  material  of  a  similar  nature  in  the  rabbinic  midrashim.  '  Despite  their 
differing  understandings  ofthe  characteristics  ofthe  sectarian  interpretation  of  Scripture, 
most  of  these  scholars  have  focused  their  interest  mainly  on  the  sectarian  explicit  use  of 
Scripture  as  found  in  their  pesharim  and  florilegia,  and  also  what  concerns  them  is  often 
the  technical  issues  like  the  sectarian  interpretive  methods  and  principles,  and  of  how 
much  and  in  what  way  the  sectarians  were  actually  influenced  by  their  sacred  Scriptures. 
Related  and  useful  to  our  study  are  the  works  of  J.  Carmignac  and  P.  Wemberg- 
Moller.  '  They  both  have  traced  the  scriptural  material  in  I  QH,  the  former  giving  special 
attention  to  the  hymns  allegedly  by  the  Teacher  of  Righteousness  and  the  latter  focusing 
'  See,  e.  g.,  W.  H.  Brownlee,  "Biblical  Interpretation  among  the  Sectaries  of  the  Dead  Sea 
Scrolls,  "  BA  14(195  1),  pp.  54-76;  E.  Slomovic,  "Toward  an  Understanding  ofthe  Exegesis  in  the 
DSS,  "  RevQ  7(1969),  pp.  3-15;  G.  Vermes,  "The  Qumran  Interpretation  of  Scripture  in  its 
I-Estorical  Setting,  "  in  his  Post-Biblical  Jewish  Studies  (Leiden:  E.  J.  Brill,  1975),  pp.  3749; 
idem,  "Interpretation,  History  of  -  At  Qumran  and  in  the  targums,  "  IDB  Suppl.,  pp.  43  84  1;  G.  J. 
Brooke,  "Qumran  Pesher:  Toward  the  Redefinition  of  a  Genre,  "  RevQ  10(198  1),  pp.  483-503; 
idem,  Exegesis  at  Qumran:  4QFlorilegium  in  its  Jewish  Context  (JSOTS  29;  Sheffield:  JSOT 
Press,  1985). 
Some  scholars,  like  K.  Stendahl,  The  School  ofMattheiv  andIts  Use  ofthe  OT  (Uppsala, 
1954),  p.  184;  E.  Slomovic,  art.  cit.;  and  W.  H.  Brownlee,  The  Midrash  Pesher  of  Habakkuk 
(SBLMS;  Missoula,  1979),  use  the  phrase  "midrash-pesher"  to  describe  the  sectarian  mode  of 
interpretation  of  Scripture;  but  this  designation  is  rejected  by  Brooke  (art.  cit.,  p.  502.  )as  "purely 
tautological.  ZP 
'  See  F.  F.  Bruce,  Biblical  Exegesis  in  the  Qunzran  Texts  (Den  Haag  :  Uitgeverij  van 
Keulen  N.  V.,  1959);  id,  "Biblical  Exposition  at  Qumran,  "  in  Gospel  Perspective  III.  Studies  in 
iWidrash  andHistoriography,  eds.  R.  T.  France  &  D.  Wenham  (Sheffield:  JSOT,  19  83),  pp.  77-9  8. 
See  L.  H.  Silberman,  "Uruiddling  the  Riddle,  "  RevQ  3(1961),  pp.  323-64;  M.  Fishbane, 
"The  Qumran  Pesher  and  Traits  of  Ancient  Hermeneutics,  "  in  Proceedings  ofthe  Sixth  World 
Congress  ofJewish  Studies  I  (Jeru§alem:  Jerusalem  Academic  Press,  1977),  pp.  97-114;  cf.  also 
I.  Fr6hlich,  "Pesher,  Apocalyptical  Literature  and  Qumran,  "  in  The  Madrid  Qumran  Congress, 
vol.  1,  eds.  J.  T.  Barrera  &  L.  Vegas-Montaner  (Leiden:  E.  J.  Brill,  1992),  pp.  295-305. 
9  J.  Carmignac,  "Les  citations  de  I'Ancien  Testament  et  specialement  des  Poýmes  du 
Serviteur,  dans  les  Hymnes  de  Qumran,  "  RevQ  2(1960),  pp.  357-94;  and  P.  Wernberg-moller, 
"Contribution  of  the  HODAYOT  to  Biblical  Textual  Criticism,  "  Textus  4(1964),  pp.  133-75. 
3 only  the  first  three  columns  and  also  leaving  undiscussed  the  problem  of  how  the  material 
shaped  the  thinking  of  the  sectarians.  Werriberg-Moller  has  also  discussed  the  sectarian  C) 
use  of  Scripture  in  I  QS.  "  Recently,  J.  G.  Campbell  has  made  a  major  contribution  to  the 
study  of  the  use  of  Scripture  in  the  Damascus  Document,  though  his  study  is  confined  to 
only  ten  columns  of  the  document.  " 
To  the  comparative  study  of  the  use  of  Scripture  in  the  sectarian  writings  and  in 
the  NT,  J.  A.  Fitzmyer  and  J.  de  Waard  have  made  important  contributions.  "  While  the 
former  analyzes  the  explicit  use  of  Scripture  in  both  sets  of  literature  from  a  contextual 
and  theological  perspective,  the  latter  focuses  on  the  text  and  its  transmission.  Following 
in  the  footsteps  of  the  latter  in  taking  a  textual  approach,  more  recently  C.  D.  Stanley  and 
T.  H.  Lim  have  also  done  substantial  work  on  the  subject.  "  Focusing  mainly  on  Paul's  use 
of  Scripture,  Stanley  has  paid  intensive  attention  to  the  techniques  in  which  the  sectarians 
and  Paul  quoted  from  the  Scriptures,  whereas  Lim  has  occupied  himself  in  investigating 
the  varying  textual  traditions  that  underlie  the  scriptural  texts  that  were  quoted  in  the 
sectarian  pesharim  and  Paul's  letters  as  well  as  in  pointing  out  their  respective  distinctive 
hermeneutical  features. 
Regarding  Paul"s  use  of  Scripture,  a  huge  wealth  of  scholarly  work  can  be  listed. 
"  P.  Wernberg-Moller,  "Some  Reflections  on  the  Biblical  Material  in  the  Manual  of 
Discipline,  "  Studia  Theologica  9(1955),  40-66.  pp- 
J.  G.  Campbell,  "Scripture  in  The  Damascus  Document  1:  1-2:  1,  "  JJS  44(1993),  pp.  83- 
99;  idem,  The  Use  ofScripture  in  the  Damascus  Document  1-8,19-20  (BZAW  228;  Berlin: 
Walter  de  Gruyter,  1995). 
"  J.  A.  Fitzmyer,  "The  Use  of  Expl-icit  OT  Quotations  in  Qumran  Literature  and  in  the 
NT,  "  NTS  7(1960-61),  pp.  297-333;  reprinted  in  his  Essays  on  the  Semitic  Backgroundofthe  NT 
(SBL  &  ScholarsPress,  1974),  pp.,  3-58;  and  I  de  Waard,  A  Comparative  Study  ofthe  OT  Texts 
in  the  DSS  and  in  the  NT  (Leiden:  E.  J.  Brill,  1966). 
13  C.  D.  Stanley,  Paul  and  the  Language  ofScripture:  Citation  Technique  in  the  Pauline 
Epistles  and  Contemporary  Literature  (SNTSMS  74;  Cambridge:  CUP,  1992);  and  T.  H.  Lim, 
Holy  Scripture  in  the  Qumran  Commentaries  and  Pauline  Letters  (Oxford:  Clarendon  Press, 
1997). 
4 Three  works  deserve  special  mention,  however.  "  The  first  one,  written  by  C.  H.  Dodd, 
is  not  so  much  concerned  with  Paul's  use  of  Scripture  in  particular  but  with  the  use  of 
Scripture  in  the  early  Wwriters.  Dodd,  in  his  According  to  the  Scriptures,  advocates 
that  the  OT  exerted  a  profound  influence  upon  the  early  NT  writers  to  the  point  that  it 
served  as  the  "substructure"  of  their  thinking  and  practices.  15  The  second  one  is  D.  -A. 
Koch's  magisterial  work  Die  Schrifit  als  Zeuge  des  Evangeliunis,  in  which  the  techniques 
of  Paul's  citing  and  interpreting  Scripture  and  the  function/place  of  Scripture  in  his 
argumentation  are  discussed  in  extreme  detail.  Like  Stanley's  and  Lim's,  Koch's  work 
is  aimed  at  the  textual  and  technical  issues  that  are  involved  in  investigating  the  explicit 
scriptural  citations  in  Paul's  letters.  16  Finally,  mention  should  be  made  of  R.  B.  Hays's 
Echoes  ofScripture  in  the  Letters  ofPaul.  "  In  his  work,  Hays  drawing  on  the  literary 
notion  of  intertextuality  (esp.  that  ofmetalepsis)  reads  Paul's  letters  as  literary  texts  richly 
embedded  with  intertextual  relations  with  Scripture  and  underscores  the  significance  of 
the  original  context  of  Scripture  to  the  understanding  of  Paul's  thoughts.  " 
As  for  the  use  of  the  Isaianic  tradition  in  the  Qumran  sectarian  writings,  to  my 
knowledge,  little  has  been  done,  although  the  importance  of  the  subject  has  been  noted 
by  G.  J.  Brooke  recently.  "  In  contrast,.  the  importance  of  Paul's  use  of  Isaiah  seems  to  be 
14  Personally,  I  find  these  three  works  very  important  in  studying  the  use  of  Scripture  in 
early  NT  writers  in  general  and  in  Paul  in  particular. 
15  C.  H.  Dodd,  According  to  the  Scriptures:  The  Substructure  of]VT  flieology  (London: 
Collins-Fontana,  1965[1952]),  p.  27. 
"  D.  -A.  Koch,  Die  Schrift  als  Zeuge  des  Evangelium  (BHT  69;  Tfibingen:  J.  C.  B.  Mohr, 
1986).  In  my  opinion,  the  works  of  Koch,  Stanley,  and  Lim  will  probably  replace  the  older 
Paul's  Use  ofthe  OT  (Grand  Rapids:  Baker,  198  1)  by  E.  E.  Ellis. 
"  R.  B.  Hays,  Echoes  ofSeripture  in  the  Letters  ofPaul  (New  Haven/London:  Yale  U. 
Press,  1989);  this  work  will  be  discussed  in  the  following  section. 
Hays  is  surely  not  the  first  one  who  has  noted  the  importance  of  the  original  context 
of  Scripture  to  studying  the  use  of  Scripture  in  Paul  and  other  NT  writers;  see  C.  H.  Dodd, 
According  to  the  Scriptures,  p.  126;  J.  A.  Fitzmyer,  "Use  of  Explicit  OT  Quotations,  "  p.  57. 
"  See  G.  J.  Brooke,  "Isaiah  in  the  Pesharim  and  Other  Qumran  Texts,  "  in  Mriting  and 
Reading  the  Scroll  of1saiah,  vol.  2,  eds.  C.  C.  Broyles  &  C.  A.  Evans  (Leiden:  E.  J.  Brill,  1997), 
5 noted  and  in  a  differing  degree  of  detail  discussed  by  some  scholars.  "  Of  these  scholars, 
F.  Wilk  has  recently  offered  probably  the  most  thorough  study  on  the  subject.  "  In  his 
work,  Wilk  has  launched  a  detailed  scrutiny  of  Paul's  use  of  Isaiah,  both  explicit  and 
implicit,  "  in  his  letters.  Wilk's  work  resembles  Koch's  in  approach  and  primary  concern, 
both  dealing  in  a  systematic/categorical  manner  with  the  way  in  which  Paul  quotes  and 
handles  the  words  of  Scripture  and  the  function  of  Scripture  in  the  Apostle's 
argumentation.  Wilk's  work  is  surely  important  in  its  own  right,  yet  it  fails  to  offer  us  a 
coherent  picture  showing  how  the  Isaianic  material,  say,  in  Romans  as  a  whole  serves  as 
and  helps  shape  the  substructure  of  the  Apostle's  theological  thinking.  Hence,  work  of 
this  kind  needs  to  be  done;  and  it  is  this  kind  of  work  that  this  thesis  is  set  to  achieve. 
Yet,  how  can  we  collect  the  data  for  our  examination,  how  can  we  know  the  data 
we  have  got  are  useful  to  our  study,  and  how  are  these  data  to  be  analyzed?  It  is  to  the 
task  of  answering  these  questions  that  we  now  turn. 
pp.  609-32. 
C.  J-A.  Hickling,  "Paul'sReadingoflsaiah,  "  inStudiaBiblica  1978,  M.  Papers  onPaul 
and  Other  NTA  uthors,  ed.  E.  A.  Livingstone  (JSNTS3;  Sheffield:  JSOTPress,  1980),  pp.  215-23; 
D.  A.  Oss,  "A  Note  on  Paul's  Use  of  Isaiah,  "  Bulletinfor  Biblical  Research  2(1992),  pp.  105-12; 
and  idem,  "Paul's  Use  of1saiah  and  Its  Place  in  IEs  Theology  with  Special  Reference  to  Romans 
9-11,  "  (PhD  dissertation,  Westminster  Theological  Seminary,  Philadelphia,  CA,  1992).  (1  have 
not  yet  had  access  to  Oss's  dissertation.  ) 
"  F.  Wilk,  Die  Bedeutung  des  Jesajabuchesfiir  Paulus  (G6ttingen:  Vandenhoeck  & 
Ruprecht,  1998).  (Since  I  came  to  know  Wilk's  work  after  I  finished  the  main  body  ofmy  thesis, 
I  will  not  be  able  to  interact  with  it  in  my  study.  ) 
"  Wilk  points  out  some  instances  of  Paul's  implicit  use  of  Isaiah  in  his  letters  and 
categorizes  them  into  three  classes  with  regard  to  their  likelihood:  (1)  zitatiihnliche 
Anspielungen;  (2)  evidente  Anspielungen;  (3)  wahrscheinliche  Anspielungen.  The  instances  that 
he  has  pointed  out  are  not  exhaustive. 
6 B.  Methodology 
a.  Criteria  for  identifying  allusions/ee  hoes 
Hearing  allusions/echoes"  of  an  earlier  text  embedded  in  a  later  text  is  not  always 
an  easy  thing.  It  demands  of  us  a  sensitive  and  imaginative  ear  that  is  skillfully  attuned 
to  the  frequency  of  the  resonance  produced  by  the  earlier  text.  The  more  our  ear  is 
familiar  with  the  sound  of  the  earlier  text,  the  easier  it  can  overhear  the  echoes,  and  the 
clearer  the  echoes  would  be.  Familiarity  with  the  earlier  text  is  then  certainly  a 
prerequisite  for  detecting  its  echoes  generated  in  a  later  text.  However,  familiarity  with 
earlier  texts  does  not  always  help  us  unmistakenly  identify  their  echoes  in  a  later  text;  nor 
does  it  help  us  ascertain  whether  the  echoes  heard  are  real  or  not.  Rather,  sometimes  it 
might  even  delude  us,  for  our  knowledge  of  a  certain  earlier  text  does  not  guarantee  that 
the  author  of  the  later  text,  too,  is  familiar  with  it.  -  Because  of  this,  other  factors  or 
constraints  are  to  be  involved  while  identifying  allusions  or  echoes  in  a  given  text. 
Perhaps  the  need  of  some  commonly  agreed  constraints  may  be  shown  by  a  close 
look  at  the  two  lists  of  suggested  allusions  and  echoes  given  in  NA"  and  in  UBS'. 
Regarding  the  Isaianic  allusions/echoes  in  Paul's  letters,  for  example,  NA"  has  offered 
some  forty-siX  instances,  whereas  LJBS'  has  identified  only,  twenty-nine  instances,  of 
which  only  nineteen  agree  with  NA".  In  fact,  these  two  lists  are  worked  out,  or  at  least 
adopted,  by  the  same  group  of  scholars  who  edit  these  two  standard  Greek  NTT  texts. 
Given  the  same  degree  of  familiarity  with  the  Isaianic  text,  the  difference  in  the  number 
of  instances  of  the  allusions/echoes  identified  seems  to  suggest  that  two  different  sets  of 
criteria  were  operative  in  the  identification  of  the  allusions/echoes. 
It  is  admitted  that  the  task  of  detecting  allusions/echoes  is  inevitably  subjective  in 
character.  It  often  appears  that  everyone  does  what  is  right  in  his  or  her  own  eyes. 
However,  detecting  allusions/echoes  is  not  a  game  without  rules,  though  people  who  play 
the  game  follow  their  own  rules.  Fortunately,  a  set  of  rules  (or  perhaps  better,  testing 
231  follow  Hays  in  defining  the  two  terms  "allusion"  and  "echo"  as  follows:  "allusion  is 
used  of  obvious  intertextual  references,  echo  of  subtler  ones.  "  See  Echoes  ofScriptzire,  p.  29. 
7 criteria)  for  the  game  has  recently  been  put  forward  by  Richard  B.  Hays  and  has 
increasingly  been  accepted  by  biblical  scholars.  "  Hays's  rules  serve  as  a  good  starting 
point  for  all  studies  of  the  use/influence  of  the  Old  Testament  in  the  New.  This  section 
is  devoted  to  an  evaluation  of  Hays's  testing  criteria.  And  it  is  also  hoped  that  our 
evaluation  will  end  up  formulating  certain  (more  useful?  )  criteria  as  a  guide  to  our 
following  study. 
In  his  provocative  book,  Echoes  ofScripture  in  the  Letters  ofPaul,  Hays  has  used 
an  inter-textual  approach  to  investigate  how  Israel's  Scripture  is  metaleptically  echoed  in 
Paul's  letters  (pp.  15-16).  "  Before  proceeding  to  his  investigation,  he  suggests  seven 
criteria  for  "testing  claims  about  the  presence  and  meaning  of  scriptural  echoes  in  Paul" 
(pp.  29-32).  Obviously,  these  criteria  are  proposed  not  to  track  down  Paul's  scriptural 
allusions/  echoes  in  his  letters,  but  simply  to  test  the  claimed  ones,  though  some  of  them 
do  serve  the  function  of  detection. 
The  first  criterion  Hays  suggests  is  that  of  availability,  which  questions  whether 
"the  proposed  source  of  the  echo  was  available  to  the  author  and/or  original  readers" 
(p.  29).  "In  the  case  of  Paul's  use  of  Scripture,  "  Hays  says,  "we  rarely  have  to  worry  about 
this  problem.  [For  Paul's]  practice  of  citation  shows  that  he  was  acquainted  with  virtually 
the  whole  body  of  texts  that  were  later  acknowledged  as  canonical  within  Judaism,  and 
that  he  expected  his  readers  to  share  his  acknowledgment  of  these  texts  as  Scripture" 
(pp.  29-30).  This  criterion  is  a  useful  one  for  testing  suggested  allusions  or  echoes,  but  it 
is  not  always  as  workable  as  Hays  has  expected.  In  many  cases,  it  is  very  difficult  for  us 
to  ascertain  whether  the  proposed  source  of  the  echo  is  available  to  the  author  and/or  the 
first  readers.  For  instance,  the  identity  of  the  author  of  the  Third  Book  of  the  Sibylline 
Oracles  and  its  first  readers  seems  mysterious;  our  knowledge  about  them  is  to  a  large 
21  See,  e.  g.,  K.  H.  Jobes,  'lJerusalem,  our  Mother:  Metalepsis  and  Intertextuality  in 
Gal.  4:  21-3l,  "  WTJ  55(1993),  pp.  299-320;  S.  C.  Keesmaat,  "Exodus  and  the  Inter-textual 
Transformation  of  Tradition  in  Romans  8.14-30,  "  JSNT  54(1994),  pp.  29-56;  R.  E.  Ciampa,  The 
Presence  andFunction  ofScripture  in  Galatians  I  and2  (VVLTNT  2.102;  Tijbingen:  J.  C.  B.  Mohr, 
1998),  pp.  24-25. 
2'Here  and  aftenvards  in  this  section,  the  pagination  refers  to  Hays's  Echoes  ofScripture. 
8 extent  simply  based  on  amirror-reading  ofthe  book  itself  Thus,  while  detecting  allusions 
to  a  certain  earlier  text  (e.  g.,  Isaiah)  in  it,  it  is  difficult  for  us  to  learn  whether  that  text 
(i.  e.,  the  Book  of  Isaiah)  was  really  available  to  the  author  and/or  the  first  readers. 
In  the  case  of  Paul,  it  is  admitted  that  his  practice  of  citing  Scripture  does  display 
his  vast  knowledge  of  the  Jewish  scriptures.  Yet  this  does  not  mean  to  say  that  Paul  was 
truly  familiar  with  every  individual  part  of  the  Jewish  scriptures.  However,  Hays  seems 
to  imply  that  Paul's  practice  of  citation  shows  his  familiarity  with  every  single  part  of  the 
body  of  texts.  This  is  an  unwarranted  assumption.  On  the  other  hand,  here  the  question, 
I  think,  is  not  only  concerned  with  whether  the  proposed  source  ofthe  echo  was  available 
to  Paul  and/or  his  readers,  but  also  with  whether  Paul  intended  an  allusion/echo  as  such 
and  with  how  we  know  he  did.  This  point  will  be  followed  up  below  as  we  discuss  the 
fifth  criterion. 
Furthermore,  when  Hays  says,  "[Paul's]  practice  of  citation  shows  ...  that  he 
expected  his  readers  to  share  his  acknowledgment  of  these  texts  as  Scripture,  "  he  seems 
to  mean  that  Paul  expected  his  readers  to  be  able  to  grasp  his  scriptural  allusions  or 
echoes.  Again,  I  think,  this  is  an  unwarranted  presupposition.  To  be  sure,  Paul  did 
sometimes  in  his  letters  show  clues  that  he  expected  his  readers  to  be  able  to  understand 
him  and  follow  his  argumentation;  but,  it  seems  to  me,  he  nowhere  gave  indications  that 
he  expected  his  readers  to  be  able  to  overhear  his  scriptural  allusions/echoes.  What  is 
more,  most  of  Paul's  readers  were  simply  scripturally  average  laypeople,  most  of  whom 
were  gentile  converts.  How  could  they  be  competent  to  grasp  his  delicate  scriptural 
allusions/echoes? 
In  short  the  criterion  of  availability  is  useful  but  not  always  workable,  and  should 
be  used  with  caution.  As  far  as  Paul's  use  of  Scripture  is  concerned,  it  seems  dangerous 
to  assume  that  Paul  was  so  familiar  with  the  Jewish  scriptures  that  he  could  allude  to  any 
text,  or  any  part  of  a  text,  in  any  sentence  he  wrote.  And  it  also  cannot  be  assumed  that 
he  would  have  expected  his  readers  to  overhear  the  allusions/echoes  that  we  think  he 
made. 
The  second  criterion,  volume,  is  primarily  concerned  with  "the  degree  of  explicit 
9 repetition  of  words  or  syntactical  patterns"  (p.  30).  Besides  this,  the  criterion  of  volume 
may  also  concern:  "how  distinctive  or  prominent  is  the  precursor  text  within  Scripture, 
and  how  much  rhetorical  stress  does  the  echo  receive  in  Paul's  discourse?  "  This  criterion 
is  certainly  useful  and  important  in  identifying  allusions/echoes.  However,  in  my  opinion, 
two  further  questions  need  to  be  addressed:  (1)  to  what  extent  does  a  later  text  verbally 
agree  with  an  earlier  one  that  we  should  consider  their  relationship  to  be  an  allusive  one? 
and  (2)  how  can  we  tell  whether  the  verbal  agreement  between  the  proposed  source  and 
the  later  text  is  not  fortuitous? 
Recurrence  is  the  third  criterion  Hays  suggests  in  his  book.  This  criterion  is  aimed 
at  checking  the  frequency  with  which  Paul  cites  or  alludes  to  the  proposed  source  of  an 
allusion  or  echo  elsewhere  in  his  letters.  This  too  is  a  useful  and  important  criterion. 
However,  two  things  should  be  kept  in  mind  when  one  utilizes  this  criterion.  First, 
ev  idence  ofthe  existence  ofthe  proposed  source  of  an  allusion/echo  elsewhere  within  the 
same  writing  is  of  more  sigLifficance  than  that  of  its  existence  elsewhere  outside  of  that 
writing.  For  example,  when  Paul's  allusive  use  of  Isa.  53  in  Rom.  4:  25  is  to  be  examined, 
evidence  of  his  use  of1saiah  elsewhere  in  Romans  is  weightier  than  evidence  in  his  other 
letters.  For  (1)  it  is  possible,  considering  the  time-gap  between  his  letters,  that  Paul  might 
have  forgotten  what  he  said/used  earlier  (at  least  the  details);  and  (2)  Paul's  use  of  Isaiah 
elsewhere  in  Romans  shows  that  he  has  some  knowledge  of  Isaiah  at  least  at  the  time  of 
composing  that  letter. 
The  second  thing  that  we  should  bear  in  mind  concerns  the  varying  significance 
to  be  attributed  to  the  evidence  found  within  the  same  document.  In  securing  or  testing 
an  alleged  allusion  (X)  ofa  certain  passage  (P)  in  a  document(Y),  evidence  of  the  explicit 
use  of  X  (or  any  other  text/s  from  the  same  source-writincy  as  X)  elsewhere  in  Y  is  more 
important  than  evidence  of  the  allusive  use  of  X  (or  of  any  other  text/s  from  the  same 
writing  as  X)  elsewhere  in  Y.  Put  concretely,  for  instance,  in  the  case  of  Paul's  use  of 
Isa.  53  in  Rom.  4:  25,  evidence  of  the  explicit  citation(s)  of  Isa.  53  or  any  other  text  from 
Isaiah  elsewhere  in  Romans  is  weightier  than  evidence  of  the  allusions/echoes  of  Isa.  53 
or  any  other  Isaianic  text  elsewhere  in  Romans.  For  the  explicit  use  of  a  certain  earlier 
10 source-writing  would  imply  the  conscious  knowledge  of  that  writing  on  the  part  of  the 
author  of  the  later  document.  Moreover,  as  for  the  importance  of  evidence  of  the  explicit 
quotations  within  the  same  document,  the  more  specific  a  quotation  from  an  earlier 
source-writim  the  more  sianificant  the  evidence  that  it  provides  in  detennining  whether 
the  document's  author  consciously  had  knowledge  of  that  source-writing  when 
composing  her/his  work.  For  example,  consider  Paul's  quotations  of1sa.  52:  5  in  Rom.  2:  24 
and  Isa.  11:  10  in  Rom.  15:  12.  Since  in  the  latter  case  "Isaiah"  is  specifically  mentioned, 
it  gives  us  clearer  and  weightier  evidence  than  the  former  in  determining  whether  Paul 
consciously  had  knowledge  of  Isaiah  when  composing  Romans. 
The  fourth  criterion  is  that  of  thematic  coherence,  which  asks  the  question  of  how 
well  the  claimed  allusion/echo  fits  into  its  new  context,  and  of  how  it  illuminates  Paul's 
argument.  In  my  judgment,  this  criterion  is  the  most  important  and  helpful  one  among 
Hays's  seven  criteria,  for  both  identifying  and  testing  allusions/echoes.  For  it  highlights 
the  fundamental  importance  of  the  context  of  the  text  in  which  an  allusion  or  echo  has 
been  detected.  However,  we  should  bear  in  mind  that,  considering  the  fact  that  an  earlier 
text  may  sometimes  be  used  out  of  context,  the  lack  of  thematic  coherence/contextual 
continuity  cannot  be  taken  to  discount  the  possibility  of  an  alleged  allusive  relationship, 
if  other  evidence  for  that  relationship  is  strong.  On  the  contrary,  contextual  discontinuity 
might  expose  the  nature  of  an  allusive  relationship. 
Historicalplausibility,  the  fifth  criterion,  draws  attention  to  the  authors  intention 
and  the  original  readers'  receptivity  of  the  proposed  allusion  or  echo.  It  is  a  useful  test, 
but  as  said  above,  very  often  our  knowledge  about  the  availability  of  a  proposed  allusion's 
source  to  the  original  readers  is  less  than  certain.  Our  uncertain  knowledge,  or  ignorance, 
of  the  readers  would  affect  our  knowledge  about  the  readers'ability  to  catch  an  allusion/ 
echo.  For  a  writing  which  does  not  clearly  specify  its  target-group  of  readers,  such  as  the 
Gospel  of  Mark,  our  historical  reconstruction  of  its  readers'  setting  would  be  more 
difficult  to  ascertain.  Then  discussion  concerning  whether  the  readers  could  have  grasped 
the  allusion/echo  would  be  highly  speculative.  Perhaps  some  might  contend  that  whether 
the  first  readers  could  have  been  aware  of  the  allusions/echoes  sometimes  matters  little, 
11 and  that  what  matters  is  whether  the  author  generated  the  allusive  effect.  In  myjudgment, 
such  a  view  might  be  questioned  in  this  way.  If  the  first  readers  could  not  read/hear  the 
allusion/echo,  what  is  then  the  author's  purpose  in  making  such  an  allusive  effect?  What 
theological  import  would  the  effect  give  to  the  readers?  In  the  case  of  Phil.  1:  19,  for 
instance,  if  the  Philippians  could  not  read  Paul's  allusion  to  Jobl3:  16LXY,  then 
Job  I  3:  16LXX  would  have  no  theological  impact  on  them,  for  no  resonance  could  be 
generated  on  the  part  of  the  Philippians.  In  that  case,  the  allusion  to  Job  simply  tells  us 
something  about  Paul  himself,  and  nothing  more. 
Whether  an  author  could  have  intended  an  allusion/echo  in  a  certain  text,  I  think, 
might  be  disclosed  by  a  close  look  at  the  author's  point  of  argument  and  the  way  in  which 
such  an  alleged  allusive  effect  might  work  in  its  context.  This  would  overlap  with  the 
concern  of  the  previous  criterion  (i.  e.,  the  criterion  of  thematic  coherence).  Thus  serious 
account  of  the  new  context  of  the  alleged  allusion  or  echo  should  be  taken  in  order  to 
expose  the  author's  argument  and  intention. 
Perhaps  some  might  argue  that  an  author,  e.  g.,  Paul,  could  have  unconsciously 
alluded  to  an  earlier  text  while  composing  her/his  writing.  That  case,  I  think,  is  quite 
possible.  Yet,  if  an  author  does  unconsciously  allude  to  a  certain  earlier  text  in  her/his 
-writing,  then  the  original  context  of  that  precursor  text  would  play  no  role  in  its  new 
context,  and  its  contribution  to  the  new  context  is  at  most  its  plain  verbal  meaning.  For 
no  real  contextual  connection  or  transplantation  is  intended  by  the  author  between  the 
original  and  the  new  contexts.  Again,  let  us  take  the  case  of  Phil.  1:  19  as  an  example:  if 
Job  13:  16LXX  was  unconsciously  alluded  to  by  Paul,  then  it  would  exert  no  theological 
impact  upon  the  Apostle's  saying  in  the  context  of  Phil.  1:  19. 
History  ofInterpretation  is  proposed  as  the  sixth  criterion.  It  asks  the  question 
whether  other  readers,  "both  critical  and  pre-critical,  "  have  also  heard  the  alleged 
allusion/echo.  The  main  purpose  of  this  criterion  is  to  gain  support  from  other  readers  in 
order  to  justify  one's  own  reading.  According  to  Hays,  "this  criterion  should  rarely  be 
used  as  a  negative  test  to  exclude  proposed  echoes  that  commend  themselves  on  other 
grounds"  (p.  3  1).  In  other  words,  whether  or  not  one's  own  reading  has  found  concurrence 
12 with  other  readers,  that  reading  still  stands  acceptable  provided  that  it  commends  itself 
on  other  grounds.  If  so,  why  should  we  then  check  our  reading  against  this  criterion?  For 
no  proposal  is  put  forward  simply  on  the  basis  of  the  criterion  of  the  history  of 
interpretation.  In  my  opinion,  such  a  criterion  simply  serves  the  role  of  a  "data-bank" 
providing  useful  data  for  our  research,  but  it  can  hardly  act  as  a  criterion  for  testing  our 
data,  let  alone  for  identifying  allusions/echoes. 
The  final  criterion  is  satisfaction,  which  appeals  to  other  people's  judgment  on  our 
proposed  reading.  This  criterion  to  a  large  degree  overlaps  with  the  sixth  one,  and  is  the 
most  subjective  of  the  seven  testing  criteria.  Since  it  questions  whether  our  reading 
makes  sense  to  other  readers,  it  should  be  a  criterion  that  other  people  use  to  judge  our 
proposal,  or  one  that  we  use  to  examine  others'  reading.  Because  of  this,  it  is  of  no  use 
to  us  in  identifying  allusions/echoes.  Nor  is  it  helpful  to  us  in  testing  our  own  proposal. 
For  no  one  would  think  her/his  own  proposal  does  not  make  sense  ofthe  text  itself  and/or 
to  other  readers,  or  is  unconvincing. 
To  summarize,  although  Hays's  seven  criteria  are  intended  to  offer  us  a  useful 
guide  to  test  the  alleged  allusions/echoes,  they  are  not  unproblematic.  Our  evaluation  has 
disclosed  both  their  weaknesses  and  their  strengths.  We  have  found  that  the  criteria  of 
availability  and  ofhistoricalplausibility,  though  useful,  are  not  always  workable,  and  that 
both  involve  a  high  degree  of  conjecture.  However,  the  criteria  of  volume,  recurrence, 
and  thematic  coherence  are  found  to  be  quite  helpful  and  reliable,  though  caution  is  called 
for  while  using  them.  As  for  the  criteria  of  the  history  ofinterpretation  and  satisfaction, 
our  verdict  is  this:  they  are  much  less  useful  than  expected,  and  cannot  be  taken  as 
appropriate  testing  criteria  for  the  examination  of  alleged  allusions  or  echoes. 
Our  evaluation  has  also  shown  that  only  some  of  the  criteria  Hays  suggests  are 
useful  in  identifying  allusions  or  echoes.  In  myjudgment,  the  most  useful  guides  are  the 
criteria  of  volume  and  thematic  coherence.  In  addition  to  these  two,  recurrence  is  also 
a  useful  criterion  which  counter-checks  the  data  collected  on  the  basis  of  volume  and 
13 thematic  coherence,  though  its  support  is  indirect  and  of  secondary  importance.  " 
b.  Comments  on  the  Concept  of  Intertextuality 
In  his  Echoes  of  Scripture  in  the  Letters  of  Paul,  Hays  has  not  only  suggested 
seven  criteria  to  help  identify  or  test  allusions/echoes,  which  we  have  just  discussed 
above,  but  has  also  introduced  and  utilized  as  his  approach  to  the  study  of  Paul's  use  of 
Scripture  the  concept  of  metalepsis,  a  concept  developed  by  I  Hollander"  in  delineating 
the  literary  reading  strategy  of  taking  a  literary  text  as  a  chamber  of  echoes  of  earlier 
texts.  "  Hays  calls  his  approach  an  intertextual  approach.  Like  his  seven  cnteria,  of 
detecting/testing  allusions/echoes,  his  approach  has  quickly  attracted  much  attention  from 
and  acceptance  by  biblical  scholars.  "  In  fact,  the  literary  concept  of  intertextuality  has 
been  noted  and  employed  in  Biblical  studies  even  before  Hays;  `  Hays"s  contribution  is 
probably  speeding  up  its  acceptance  by  biblical  scholars.  Let  us  now  turn  to  the  concept 
of  intertextuality,  seeing  briefly  how  useful  it  is  to  Biblical  studies. 
11  Doubts  about  the  usefulness  of  Hays'  seven  criteria  are  also  expressed  by  B.  D. 
Sommer,  "Exegesis,  Allusion  and  Intertextuality  in  the  Hebrew  Bible:  A  Response  to  Lyle 
Eslinger,  "  VT  46(1996),  p.  484,  n.  9;  Sommer  has  also  offered  suggestions  in  identifying 
allusions/echoes.  (My  conclusions  on  how  to  detect/test  allusions/echoes  and  on  intertextuality 
were  reached  independently  of  Sommer;  for  my  view  of  intertextuality,  see  below.  ) 
"  J.  Hollander,  The  Figure  ofEcho:  A  Mode  ofAllusion  in  Milton  andAfter  (Berkeley: 
U.  of  California  Press,  198  1). 
"  See  R.  B.  Hays,  Echoes  ofScripture,  pp.  14-2  1. 
"For  OT  studies,  see,  e.  g.,  ReadingBetween  Texts:  Intertextuality  and  the  Hebi-ew  Bible, 
ed.  D.  N.  Feivell  (Louisville,  KY:  Westminster/John  Knox,  1992);  for  NT  studies,  see,  e.  g.,  G.  R- 
O'Day,  "Jeremiah  9:  22-23  and  I  Corthinians  1:  26-31:  A  Study  in  Intertextuality,  "  dBL 
109(1990),  pp.  259-67;  L.  A.  Jervis,  "'But  I  Nvant  you  to  know...:  Paul's  Nfidrashic  Intertextual 
Response  to  the  Corinthian  Worshipers  (ICor  11:  2-16),  "  dBL  112(1993),  pp.  231-46;  R.  L. 
Brawley,  "An  Absent  Complement  and  Intertextuality  inJohn  19:  28-29,  "  JBL  112(1993),  pp.  427- 
43;  S.  Moyise,  "Does  the  NT  Quote  the  OT  out  of  Context?  "  ANVIL  11  (1994),  pp.  13343;  idem, 
The  OT  in  the  Book  ofRevelation  (JSNTSl  15;  Sheffield:  Sheffield  Academic  Press,  1995). 
"  See,  e.  g.,  Intertextuality  in  Biblical  Writings:  Essays  in  honour  ofBas  van  Iersel,  ed., 
S.  Draisma  (Kampen:  J.  H.  Kok,  1989);  H.  van  de  Sandt,  "The  Fate  of  the  Gentiles  in  Joel  and 
Acts,  "  EM  66(1990),  pp.  56-77;  I.  R.  Kitzberger,  "Love  and  Footwashing:  John  13:  1-20  and  Luke 
7:  3  6-50  read  Intertextually,  "  BI  2(1994),  pp.  190-206. 
14 The  term  intertextuality-was  first  employed  by  J.  Kristeva  to  account  forthe  literary 
phenomenon  of  the  interdependence  of  literary  texts.  For  Kristeva,  inspired  by  M. 
Bakhtin's  concept  of  "literary  word,  "  "each  word  (text)  is  an  intersection  of  words  (texts) 
where  at  least  one  other  word  (text)  can  be  read;  "  and  "any  text  is  constructed  as  a  mosaic 
of  quotations;  any  text.  is  the  absorption  and  transformation  of  another.  ""  That  means, 
any  written  text  is  no  isolated  literary  unit;  rather,  it  is  a  complex  whole  which  derives  its 
existence  from  other  texts.  Kristeva's  concept  of  intertextuality  is  picked  up  and 
developed  further  by  other  literary  critics.  "  In  general,  the  concept  of  intertextuality  can 
be  characterized  by: 
(1)  its  text-oriented  nature.  In  intertextual  phenomena,  it  is  the  text  and  not  its  author 
that  refers  to  and  assimilates  other  texts;  the  author  of  the  text  herself/himself  is 
assimilated  into  the  text  during  the  course  of  her/his  writing.  "  For  this  reason, 
intertextuality  becomes  text-focused.  Since  a  written  text  does  not  exist  by  itself  but 
consists  of  and  depends  on  other  (precursor)  texts,  intertextuality  is  primarily  concerned 
with  the  inter-relations  between  a  focused  text  and  the  precursor  texts  (i.  e.,  intertexts)  that 
"  J.  Kristeva,  Desire  in  Language:  A  SemioticApproach  to  Literature  and  Art,  ed.  L.  S. 
Roudiez(tr.  T.  Gora,  etal.;  NY.  Columbia  UPress/Oxford:  13lackwell,  1980),  p.  66;  see  also  her 
Revolution  in  Poetic  Language  (tr.  M.  Waller;  NY:  Columbia  U.  Press,  1984),  pp.  59-60. 
32  For  good  accounts  of  the  concept  and  its  developments,  see  0.  Miller,  "Intertextual 
Identity,  "  P.  W.  Nesselroth,  "Literary  Identity  and  Contextual  Difference,  "  &  M.  Riffaterre,  "The 
Making  of  the  Text,  "  all  in  Identity  ofthe  Literaty  Text,  eds.  M.  J.  Vald6s  &  0.  Miller  (Toronto: 
Toronto  U.  Press,  1085),  pp.  19-40,41-53,  &  54-70  respectively;  Intertextuality:  Theories  and 
Practices,  eds.  M.  Worton  &  J.  Still  (Manchester:  Manchester  U.  Press,  1990),  esp.  their 
"Introduction,  "  pp.  144;  Influence  and  Intertextuality  in  Literary  History,  eds.  J.  Clayton  &  E. 
Rothstein  (Wisconsin:  U.  of  Wisconsin  Press,  199  1),  esp.  their  "Figures  in  the  Corpus,  "  pp.  3-36; 
H.  R.  Elam,  "Intertextuality,  "  in  TheNewPrinceton  Encyclopedia  ofPoetry  andPoetics,  eds.  A. 
Preminger  &  T.  V.  F.  Brogan  (NJ:  Princeton  U.  Press,  1993),  pp.  620-22;  and  D.  Keesey, 
"Intertextual  Criticism:  Literature  as  Context,  "  in  his  Contextsfor  Criticism  (2nd.  ed.;  Mountain 
View,  CA:  Mayfield,  1994[1987]),  pp.  257-70,  and  the  theoretical  essays  of  N.  Frye,  J.  Culler, 
and  M.  Bakhtin  (ed.  by  Keesey)  in  pp.  271-79,280-89,290-302  respectively. 
33  See  R.  Barthes,  "The  Death  of  the  Author,  "  in  his  Image-Music-Text  (tr.  S.  Heath; 
London:  Fontana  Press,  1977),  p.  143:  "It  is  language  which  speaks,  not  the  author;  to  write  is, 
through  a  requisite  impersonality 
...  to  reach  that  point  where  only  language  acts,  'performs,  '  and 
not'me'.  "  Cf.  also  his  "From  Work  to  Text,  "  inlniage-Music-Text,  pp.  160-61. 
15 it  evokes  in  its  reader.  34  The  notion  that,  when  embedded  in  a  later  text,  any  text  is 
absorbed  and  transformed  suggests  that  the  precursor  text  is  given  "a  new  meaning/sense" 
or  a  new  interpretive  significance  in  the  later  text  . 
35Therefore,  the  process  of  reading  a 
text  intertextually  starts  with  identifying/tracing  the  precursor  texts  that  are  embedded  in 
it,  3'  and  is  then  to  be  completed  by  an  investigation  of  how  these  precursor  texts  are 
enriched  conceptually  in  the  new  literaTy  and  cultural  context  as  well as  how  the  later  text 
absorbs  and  transforms  the  precursor  texts  . 
3'  This  has  significant  implications  for  the 
study  of  the  use  of  Scripture  in  Jewish  tradition  and  especially  in  the  NT  writers,  for 
Christians  believe  that  the  NT  continues,  explicates,  and  fulfills  God's  revelation  in  the 
OT.  However,  in  utilizing  the  intertextual  approach,  caution  must  be  exercised  to  avoid 
anachronism. 
(2)  its  reader-oriented  nature.  This  is  clearly  spelled  out  in  R.  Barthes's  account  of 
intertextuality:  "A  text  is  made  up  of  multiple  writings,  drawn  from  many  cultures  and 
entering  into  mutual  relations  of  dialogue,  parody,  contestation,  but  there  is  one  place 
where  this  multiplicity  is  focused  and  that  place  is  the  reader,  not...  the  author.  The  reader 
is  the  space  on  which  all  the  quotations  that  make  up  a  writing  are  inscribed  without  an 
This  Mutual  interpretive  relationship  is  generated  due  to  the  fact  that  any  focused  text 
is  itself  an  intertext  of  another  text  or even  of  its  intertext(s);  see  R.  Barthes,  "From  Work  to 
Text,  "  p.  160:  "The  intertextual  in  which  any  text  is  held,  it  itself  being  the  text-between  of 
another  text,  is  not  to  be  confused  with  some  origin  of  the  text...  "  (Emphasis  mine;  "...  puisqu'il 
est  lui-meme  Fentre-texte  dun  autre  texte  ...... 
from  Revue  dEsthitique  24(1971),  p.  229). 
Barthes's  Ventre-texte  is  translated  as  "the  intertext"  by  R.  Howard  in  R.  Barthes,  The  Rustle  of 
Language  (Oxford:  Basil  Blackwell,  1986),  p.  60. 
"  On  the  distinction  between  "meaning"  and  "significance"  in  literary  interpretation,  see 
E.  D.  Hirsch,  Jr.,  Validity  in  Interpretation  (New  Haven:  Yale  U  Press,  1967),  pp.  8-10;  P.  W. 
Nesselroth,  "Contextual  Difference,  "  p.  50.  - 
'6Cf  R.  B.  Hays,  Echoes  ofScripture,  p.  17:  "To  identify  allusions  is  only  the  beginning 
of  an  interpretive  process.  "  (My  understanding  ofthis  point  was  reached  independently  ofHays.  ) 
"  Cf.  S.  Moyise,  Yhe  OT  in  the  Book  ofRevelation,  p.  111:  "The  task  of  intertextuality 
is  to  explore  how  the  source  text  continues  to  speak  through  the  new  work  and  how  the  new 
work  forces  new  meanings  from  the  source  text.  "  I  suspect,  the  second  "how"  of  Moyise's 
assertion  is  simply  another  way  of  saying  the  first  "how.  "  (Again,  my  insight  into  the  task  of 
intertextuality  was  gained  independently  of  Moyise's  work.  ) 
16 its  destination.  ""  Barthes's 
shift  of  emphasis  from  the  author  to  the  reader  is  dangerous  in  that  it  eliminates  the 
significance  of  the  role  of  the  author/origin  of  a  text  for  the  intertextual  reading,  thereby 
implicitly  rendering  the  number  of  the  precursor  texts  limitless.  "  It  would  readily  lead 
to  something  equivalent  to  what  S.  Sandmel  calls  "parallelomania.  ""  Also,  his  reader- 
oriented  notion  of  intertextuality  opens  up  the  possibility  of  the  plurality  of  meaning  in 
reading  a  text,  for  different  readers  may  well  have  different  intertextual  readings  out  of 
their  different  life  experience.  " 
This  is  not  to  deny,  however,  that  the  reader  plays  a  significant  role  in  the  process 
of  reading/interpreting  a  text.  If  any  witten  text  does  not  and  cannot  exist  by  itself  but 
depends  on  other  texts,  and  if  reading  a  text  demands  serious  account  of  the  mutual 
relations  between  the  text  read  and  its  precursor  texts,  then  the  reader's  life  experience 
"  R-  Barthes,  "The  Death  of  the  Author,  "  p.  148;  emphasis  mine.  See  also  0.  Miller, 
"Intertextual  Identity,  "  p.  21:  "It  is  the  reader,  then,  who  establishes  a  relationship  between  a 
focused  text  and  its  intertext,  and  forges  its  intertextual  identity;  "  and  I.  R.  Kitzberger,  "Love  and 
Footwashing,  "  p.  191:  "Intertextuality  as  activated  by  the  reader  has  for  its  basis  the  insight  that 
intertextuality  can  never  be  a  quality  of  a  textper  se  (her  italics),  but  can  only  be  brought  about 
by  a  readerwho  is  able  to  evoke  other  texts  when  reading  the  focused  text.  Thus,  it  is  always 
the  reader  who  opens  up  a  text  to  an  intertext,  " 
"  W.  S.  Vorster,  "Intertextuality  and  Redaktionsgeschichte,  "  inIntertextualityin  Biblical 
Writings,  p.  2  1,  also  notes  that  the  number  of  the  precursor  texts  might  be  infinite,  but  he  seems 
to  have  overlooked  the  danger  of  such  an  implication  for  Biblical  studies. 
See  anotherwell  known  intertextualist's  view:  'Vintertexte  est  Fensemble  des  textes  que 
l'on  peut  rapprocher  de-celui  que  I'on.  a  sous  les  yeux,  1'ensemble  des  textes  que  l'on  retrouve 
dans  sa  m6moire  d  la  lecture  dun  passage  donn6.  L'intertexteestdoncuncoMusind6fini.  "  (IM. 
Riffaterre,  "L'Intertexte  inconnu,  "  Littirature  41(1981),  p.  4;  emphasis  mine.  ) 
11  S.  Sanchnel,  "Parallelomania,  "  JBL  81(1962),  pp.  1-  13. 
"  B.  D.  Sommer,  "Exegesis,  Allusion  and  Intertextuality,  "  p.  487,  has  also  noted  the 
danger  of  the  intertextual  approach 
, 
's  independence  ofthe  author.  On  the  roles  ofthe  author  and 
reader  in  intertextuality  (with  reference  to  Biblical  studies),  see-  E.  van  Wolde,  "Trendy 
Intertextuality,  "  in  Intertextualhýv  in  Biblical  Writings,  pp.  4349. 
For  a  good  critical  discussion  of  R.  Barthes's  notion  of  "the  death  of  the  author,  "  see  S. 
Burke,  The  Death  andReturn  oftheAuthor  (2nd.  ed.;  Edinburgh:  Univ.  Press,  1998),  pp.  20-61; 
on  the  importance  of  our  knowledge  of  the  author/origin  of  a  text  to  its  interpretation,  see  K-J. 
Vanhoozer,  Is  there  a  meaning  in  this  text?  (Leicester:  Apollos,  1998),  pp.  43-97,201-90. 
17 and  awareness  of  the  conventions  that  underlie  the  text  read  is  crucial.  To  read/interpret 
a  text,  the  reader  must  share  at  least  the  literary  conventions  that  the  text  read  has 
presupposed.  The  wider  one's  knowledge  of  the  conventions  involved  in  reading  a  text, 
the  deeper  s/he  can  understand  the  significance  of  the  text  read.  "  This  emphasis  on  the 
reader's  knowledge  and  awareness  of  the  literary  and  conceptual  past  of  (the  author  of) 
awritten  text  may  have  positive  implications  forBiblical  studies.  In  interpreting  Scripture, 
biblical  scholars  must  get  themselves  familiar  with  the  literary  and  conceptual 
conventions  that  the  scriptural  texts  have  presupposed.  For  a  (scriptural)  writer  can  only 
speak  or  write  through  the  linguistic  and  conceptual  conventions  of  the  tradition  to  which 
s/he  belongs.  43 
(3)  its  synchronic  nature,  which  in  turn  suggests  its  ahistorical  character.  This  is 
clearly  shown  in  a  literary  critic's  view  of  intertextual  criticism:  intertextual.  relationships 
"are  not  genetic  but  generic,  not  diachronic  but  synchronic,  not  causal  but  analogical.  " 
So  for  this  literary  critic,  "the  question  ofhow  much  Shakespeare  could  have  known  about 
Sophocles'  drama  is,  on  this  view,  less  important  than  the  reciprocal  illumination  that 
results.  ""  Viewed  from  this  perspective,  biblical  scholars  must  take  caution  in  utilizing 
the  intertextual  approach  to  the  interpretation  of  Scripture.  For  the  approach  tends  to 
undermine  the  importance  of  the  author's  knowledge  of  the  alleged  precursor  texts;  and 
so  it  goes  counter  to  the  basic  presupposition  of  the  NT  use  of  the  OT,  namely  that  the  NT 
writers  speak  and  think  through  the  literary  and  conceptual  conventions  of  the  Jewish 
tradition  that  thgy  know  (consciously  or  subconsciously)  and  belong  to.  On  this  matter, 
no  wonder  B.  D.  Sommer  thus  says:  "An  intertextual  approach,  by  its  own  insistence, 
cannot  contribute  to  the  historian  of  religion  so  that  as  long  as  biblical  scholars  continue 
to  identify  themselves  as,  among  other  things,  historians,  diachronic,  methods  remain  a 
42  See  esp.  IvL  Riffaterre,.  "Compulsory  reader  response:  the  intertextual  drive,  "  in 
Intertextuality.  -  77zeories  andPractices,  pp.  56-78;  cf  D.  Keesey,  art.  cit.,  p.  258. 
"  This  statement  alludes  to  D.  Keesey's:  "the  poet  can  speak  only  through  the 
conventions  of  poetry.  "  Cited  from  his  art.  cit.,  p.  261. 
D.  Keesey,  art.  cit.,  p.  26  1. 
18 desideratum. 
1145 
The  above  account  of  the  concept  of  intertextuality  may  be  a  little  too  brief,  but, 
I  believe,  is  clear  enough  to  display  the  concept's  characteristics  and  its  usefulness  to 
Biblical  studies.  Personally,  I  share  Sommer's  reservations  about  utilizing  the  intertextual 
approach  to  the  interpretation  of  the  interrelations  between  the  two  Testaments,  in  view 
of  its  latent  denial  of  authorial  intentionality  and  its  ahistorical  nature.  Yet,  it  does  not 
mean  that  such  an  approach  does  not  have  its  own  strengths.  The  inter-textual  approach, 
for  instance,  emphasizes  the  reader's  knowledge  of  the  linguistic  and  conceptual 
conventions  that  a  focused  text  has  presupposed.  Perhaps  the  most  important  contribution 
of  this  approach  to  (Systematic  and)  Biblical  theology  is  its  notion  of  the  "reciprocal 
illumination"  (in  Keesey's  words;  see  above)  that  an  intertextual  relationship  effects,  a 
notion  that  implicitly  demands  an  intense  contextual  comparison  of  the  focused  text  and 
itS'intertext(s).  This  concept  will  be  picked  up  as  the  fundamental  rationale  in  my  study 
of  the  Isaianic  tradition  in  three  major  bodies  of  literature  (the  Sibylline  Oracles,  Qumran 
literature,  and  Romans). 
However,  this  is  not  to  say  that  I  have  fully  adopted  the  intertextual  approach;  my 
readers  will  readily  know  that  my  approach  is  indeed  very  traditional  and  could  fairly  be 
called  a  modified  source-influence  approach  :, 
46  an  approach  with  which  intertextualists 
have  striven  hard  to  part  company.  My  approach  is  traditional,  because  it  was  indeed 
adopted  in  a  study  of  similar  nature  by  J.  A.  Fitzmyer  more  than  thirty-five  years  ago.  41 
In  his  seminal  essay,  Fitzmyer  utilized  a  similar  approach  to  tackle  the  problem  about  the 
use  of  Scripture  in  Qumran  literature  and  in  the  NT.  The  major  weakness  of  Fitzmyer's 
essay,  in  my  opinion,  lies  in  his  implicit  definition  of  the  term  "context.  "  He  seems  to 
have  put  his  focus  simply  on  the  immediate  lite  context  of  the  text(s)  studied.  In  fact, 
B.  D.  Sommer,  "Exegesis,  Allusion  and  Intertextualityý"  p.  489;  emphasis  mine. 
It  could  be  called  a  modified  intertextual  approach;  but,  I  suspect,  many  "orthodox" 
intertextualists  would  probably  vigorously  object  to  that,  or  at  most  would  regard  my  approach 
as  a  "deviant"  concept  of  intertextuality. 
"  See  above  n.  12. 
19 the  notion  of  "context"  is  broader  than  this,  as  we  shall  see  presently.  Before  moving  on 
to  the  notion  of  context,  let  us  briefly  look  at  what  the  source-influence  approach  is  about 
and  how  it  remedies  the  weakness  of  the  intertextual  approach. 
Let  us  begin  with  Keesey's  comment  on  the  intertextual  approach,  which  was 
quoted  earlier  (see  point  3  of  our  discussion  of  intertextuality  above).  In  pointing  out  the 
major  difference  between  the  intertextual  approach  and  the  traditional  theory  ofinfluence, 
Keesey  writes:  the  former  basically  is  "not  genetic  but  generic,  not  diachronic  but 
synchronic,  not  causal  but  analogical.  "  So  by  implication,  for  him,  the  source-influence 
approach  is  essentially  "genetic,  "  "diachronic,  "  and  "causal.  ""  The  approach  is  "genetic" 
and  "diachronic"  in  nature,  for  it  takes  serious  account  ofthe  chronological  sequence  and 
connection  of  the  focused  text  and  its  intertext(s)  (i.  e.,  its  source-text/s)  and  so 
presupposes  a  strong  historical  awareness.  Such  a  historical  consciousness  remedies  the 
ahistorical  intertextual  approach.  It  is  "causal"  in  that  it  works  according  to  "the  principle 
of  casuality  in  which  one  person  (or  thing)  changes  as  a  result  of  the  action  of  an  other, 
prior,  more  powerful  force...  [and  so]  presumes  a  source,  an  origin,  an  agency  that  flows 
into  or  acts  upon  another.  ""  Therefore,  to  claim  that  text  X  is  the  source  of,  or  influences, 
text  Y  is  to  imply  that  text  Y  is  explicable  in  terms  of  text  X  and  that  the  latter  is  its  point 
of  origin.  'O  Several  implications  can  be  derived  from  this  account  of  the  source-influence 
approach.  First,  the  source-influence  approach  is  basically  concerned  with  the  nature  of 
D.  Keesey,  "Intertextual  Criticism,  "  in  his  Contextsfor  Criticism,  p.  259;  and  see  also 
J.  Clayton  and  E.  Rothstein,  "Figures  in  the  Corpus,  "  pp.  3-17;  R.  F.  Lack,  "Intertextuality  or 
Influence:  Kristeva,  Bloom  and  the  Podsies  of  Isidore  Ducasse,  "  inIntertextuality:  Theoriesand 
Practices,  eds.  M.  Worton  &  J.  Still,  pp.  13042;  H.  R.  Elam,  "Influence,  "  in  The  New  Princeton 
Encyclopedia  ofPoetry  andPoetics,  pp.  605-8;  and  idem,  "Intertextuality,  "  pp.  620-21. 
"  S.  S.  Friedman,  "Weavings:  Intertextuality  and  the  (Re)Birth  of  the  Author,  "  in 
Influence  and  Intertextuality  in  Literary  History,  eds.  J.  Clayton  &  E.  Rothstein,  p.  152. 
50  Here  my  statement  alludes  to  that  of  0.  Miller  in  his  "Intertextual  Identity,  "  p.  28:  "To 
assert  that  text  B  is  the  source  of  or  influences  text  A  is  to  imply  that  text  B  is  explicable  in 
terms  of  text  A  and  that  the  latter  is  its  point  of  origin.  "  Frankly,  I  have  difficulty  understanding 
the  logic  of  Miller's  assertion;  I  suspect,  the  first  part  of  his  assertion  should  have  been  put  in 
this  Nvay:  text  A  is  the  source  of  or  influences  text  B. 
20 influence  that  a  prior  author/source-text  has  upon  a  later  one/recipient-text.  So,  it  is 
linear,  a  one-way  interpretive  process  which  is  not  concerned  with  the  "reciprocal 
illumination"  that  the  focused  text  and  its  source-text(s)  effect.  Second,  since  the 
influence  concerned  could  be  due  to  the  human  agency  and/or  to  the  text  agency,  this 
approach  is  author-oriented  or  (author-)text-oriented.  "  Hence,  in  studying  the  literary 
influence,  this  approach  somewhat  overlaps  with  the  intertextual  approach;  and  in  this 
sense,  a  source-text  could  also  be  called  an  intertext.  And  finally,  the  influence  approach, 
like  the  intertextual  approach,  also  demands  serious  attention  to  the  contexts  of  the  texts 
involved  in  the  reading/interpretive  process. 
c.  The  Notion  of  "Context" 
The  problem  concerning  what  precisely  is  meant/  referred  to  by  the  term  "context" 
is  controversial  among  linguists.  However,  it  is  generally  agreed  that  the  context  of  any 
discourse,  whether  literary  or  not,  includes  at  least  two  different  types:  linguistic  and 
situational.  The  linguistic  context,  often  called  by  linguists  the  co-text,  is  primarily 
concerned  with  the  syntagmatic  relations  of  words,  phrases,  sentences,  and  so  on,  in  a 
discourse;  put  simply,  it  is  "the  relevant  surrounding  text.  ""  The  "relevant  surrounding 
text"  could  be  a  few  adjacent  words,  an  entire  sentence,  a  few  sentences,  a  paragraph  (in 
the  case  of  literary  discourse),  or  even  the  entire  discourse.  In  other  words,  the  linguistic 
level  of  context  can  even  have  different  levels  such  as  the  immediate,  the  wider,  and  the 
still  wider  levels  of-context.  These  contextual  sub-levels  constitute  what  M.  Silva  calls 
"  Cf  C.  N.  Pondrom,  "Influence?  Or  Intertextuality?  The  Compliated  Connection  of 
Edith  Sitwell  with  Gertrude  Stein,  "  in  Influence  and  Intertextuality  in  Literary  History,  eds.  J. 
Clayton  &  E.  Rothstein,  p.  208:  "...  to  understand  influence  is  to  understand  that  one  has  a 
dialectic  between  the  agency  of  human  subjects  and  the  agency  of  texts.  " 
"  J.  Lyons,  Linguistic  Semantics  (Cambridge:  CUP,  1995),  p.  271;  cf  G.  Brown  and  G. 
Yule,  Discourse  Analysis  (Cambridge:  CUP,  1983),  pp.  46-50.  M.  Silva,  Biblical  Wordsandtheir 
Meaning  (rev.  &  exp.  ed.;  Grand  Rapids:  Zondervan,  1994),  pp.  138-44. 
21 "contextual  circles.  ""  The  context  of  situation  refers  to  the  life  situation  in  which  a 
discourse  is  delivered;  so,  it  involves  "knowledge  of  who  is  speaking,  who  is  listening, 
, what  objects  are  being  discussed,  and  general  facts  about  the  world  we  live  in.  ""  These 
two  major  types  of  context  play  a  significant  role  in  deciphering  the  meaning  of  a 
discourse,  whether  spoken  or  literary. 
. 
In  the  study  that  follows,  I  will  pick  up  this  concept  of  "context,  "  and  particularly 
the  notion  of  "contextual  circles.  "  Basically,  I  will  follow  Donfried's  method'5  in 
interpreting  a  passage,  namely,  that  close  attention  will  be  paid  to  the  immediate  context,  6 
0 
first,  and  then,  if  necessary,  to  the  wider  context.  "  Of  course,  meaning  derived  from  the 
immediate  context  should  receive  priority,  for  "the  smaller  the  circle,  the  more  likely  it  is 
to  affect  the  disputed  passage.  ""  Besides  the  relevant  linguistic  context,  I  would  also  give 
attention  to  the  theological  context  ofthe  examined  passage,  a  context  which  is  concerned 
"  See  M.  Silva,  Biblical  Words,  pp.  156-59.  As  Silva  pointed  out,  the  concept  of 
"contextual  circles"  and  its  importance  in  scriptural  interpretation  is  best  illustrated  in  a  study 
by  K.  P.  Donfried,  "The  Allegory  of  the  Ten  Virgins  (Matt  25:  1-13):  As  a  Summary  of  Matthean 
Theology,  "  JBL  93(1974),  pp.  415-28.  For  the  sake  of  space,  we  do  not  rehearse  the  details  of 
Donfried's  argument.  In  short,  what  underlies  the  concept  of  "contextual  circles"  in  relation  to 
interpretation  is  that,  in  Donfiied's  words,  "one  always  tries  to  interpret  the  text  from  the 
smallest  possible  circle,  the  one  which  is  closer  to  it,  and  only  when  this  does  not  suffice  does 
one  move  to  the  next  larger  circle"  (p.  416). 
"  V.  Fromkin  and  R.  Rodman,  An  Introduction  to  Language  (6th.  ed.;  Orlando,  FL: 
Harcourt  Brace,  1998),  p.  195;  cf,  also  J.  Lyons,  Semantics  (Cambridge:  CUP,  1977),  pp.  607-13; 
idem,  Linguistic  Semantics,  pp.  271,290f;  F.  R.  Palmer,  Semantics  (2nd.  ed.;  Cambridge:  CUP, 
198  1),  pp.  51-56;  G.  Brown  &  G.  Yule,  Discourse  Analysis,  pp.  35-46;  M.  Silva,  Biblical  Words, 
pp.  144-47. 
"  See  above  n.  53;  actually,  K.  P  Donfried's  method  is  first  suggested  by  Q.  Quesnell,  The 
Mind  ofMark.  ý  Interpretation  and  Method  through  the  Exegesis  ofMark  6,2  (Rome:  Pontifical 
Biblical  Institute,  1969). 
By  "the  immediate  context,  "  I  refer  to  the  smallest  possible  relevant  literary  unit  in 
which  a  text  under  discussion  lies.  So,  its  size  varies  from  case  to  case. 
"  My  definition  of  "the  wider/larger  context"  is  a  little  fluid;  it  at  times  would  refer  to 
the  whole  chapter  in  which  a  text  in  question  lies,  and  at  other  times  to  the  entire  book. 
"  M.  Silva,  Biblical  Words,  p.  156. 
22 primarily  with  the  author's  key  message  and  concerns  as  presented  in  his  saying  as  a  =1 
whole. 
Such  a  concept  of  "context"  not  only  helps  us  better  determine  the  meaning  of  a 
text,  but  also  widens  our  horizon  in  dealing  with  the  problem  ofwhether  an  author  utilizes 
another's  work  "out  of  context.  "  If  it  is  accepted  that  meaning  of  a  discourse  or  of  any 
part.  of  a  discourse  can  be  detected  according  to  different  levels  of  context,  it  is  also 
plausible  and  indeed  necessary  to  examine  according  to  different  contextual  levels 
whether  a  Jewish  writer  utilizes  Scripture  "out  of  context.  "  From  this  it  follows  that  it  is 
possible  that  a  scriptural  passage  is  used  out  of  context  at  one  level  and  yet  is  not  at 
another  level. 
However,  does  it  makes  sense  to  ask  whether  an  author  does  or  does  not  use/cite 
Scripture  out  of  context?  It  has  been  claimed  that  "every  quotation  distorts  and  redefines 
the  'Primary'  utterance  by  relocating  it  within  another  linguistic  and  cultural  context.  "" 
In  other  words,  any  literary  transplantation  is  inevitably  out  of  context.  Such  a  view 
appears,  in  one  form  or  another,  in  the  mind  of  many  scholars.  For  instance,  on  different 
occasions,  this  view  is  repeatedly  appealed  to  and  endorsed  by  S.  Moyise.  '  However,  is 
this  view  really  true?  If  so,  in  what  sense?  To  examine  this  claim  more  effectively,  let  us 
start  with  the  opinion  of  Moyise.  In  the  context  of  discussing  "Respect  for  Context,  "  after 
briefly  surveying  some  scholars'  views  he'writes: 
However,  the  quotation  from  Worton  and  Still  puts  the  matter  in  a  different  light:  'every 
quotation  distorts  and  redefines  the  "Primary"  utterance  by  relocating  it  within  another 
linguistic  and  cultural  context.  ' 
If  this  is  taken  as  the  starting  point,  it  can  be  seen  that  the  either/or  option  is 
"  M.  Worton  and  J.  Still,  "Introduction,  "  p.  11. 
'  S.  Moyise,  "Does  the  NT  Quote  the  OT  out  of  Context?  ",  pp.  137-3  8;  iden?,  OT  in  the 
Book  ofrevelation,  pp.  18-19,112,13940.  See  also  R.  B.  Hays,  Echoes  ofScripture,  p.  19,  who, 
citing  the  words  of  J.  Hollander  with  approval,  writes:  "The  important  point  ... 
is  that  'the 
revisionary  power  of  allusive  echo  generates  new  figuration.  '  This  phenomenon  occurs  not  only 
because  old  voices  are  overheard  in  new  settings  but  also  because  'the  rebounds  of  intertextual 
echo  generally  ... 
distort  the  original  voice  in  order  to  interpret  it.  "' 
23 misconceived.  Every  quotation  is  out  of  context  because  it  has  been  relocated.  It  cannot 
possibly  mean  the  same  thing  as  it  did  in  its  old  context,  because  most  of  the  factors  that 
affect  interpretation  have  changed.  A  more  constructive  approach  would  be  to  consider 
how  the  two  contexts  might  be  related,  and  what  effects  might  be  produced  by  creating 
61  a  bridge  between  them. 
By  these  words,  Moyise  is  trying  to  make  a  point  that  is  clearly  presented  in  his  last 
sentence.  In  my  opinion,  Moyise's  major  point  made  here  is  commendable.  However, 
his  approval  of  the  view  of  Worton  and  Still  seems  a  little  too  rash.  I  am  not  sure  what 
Moyise  would  think  of  his  own  quotation  of  the  words  of  Worton  and  Still;  does  he  think 
that  the  words  of  Worton  and  Still  quoted  in  his  book  bear  a  meaning  or  sense  that  they 
were  not  intended  to  convey  in  their  original  contextý  i.  e.,  in  the  utterance  of  Worton  and 
Still?  If  he  thinks  so,  why  does  he  not  make  a  note  discussing  that  "distortion  and 
redefinition"?  And  what  sense  does  his  quotation,  of  the  words  of  Worton  and  Still 
actually  make  in  the  context  of  his  discussion  of  "Respect  for_Context"9  Is  the  sense  that 
the  words  he  cited  make  in  his  utterance  simply  the  semantic  content  conveyed  by  the 
words  themselves  (i.  e.,  the  plain  verbal  meaning  of  the  quoted  words)?  If  so,  is  such  a 
literal  sense  not  related  to  the  original  linguistic  context  against  which  Moyise 
understands  the  words  he  quoted? 
I  suspect,  however,  that,  in  quoting  the  words  of  Worton  and  Still,  Moyise  was 
very  confident  that  the  words  he  quoted  (not  only  in  pages  139-140,  but  elsewhere  in  his 
book)  did  convey  a  sense  or  meaning  that  was,  if  not  exactly,  virtually  the  same  as  what 
Worton  and  Still  originally  intended  by  them.  In  fact,  careful  examination  of  the  contexts 
(both  old  and  new)  of  Moyise's  quotation  from  Worton  &  Still's  essay  shows  that  the 
words  of  Worton  and  Still  remain  intact  with  respect  to  both  the  quoted  words"  semantic 
content  and  their  significance.  Viewed  from  this  angle,  therefore,  it  is  arguable  that  not 
"  S.  Moyise,  OT  in  the  Book  ofRevelation,  pp.  13940;  emphasis  mine.  See  also  his 
comment  in  "Does  the  NT  Quote  the  OT  out  of  Context?  ",  p.  13  8:  "...  since  context  is  essential 
for  meaning,  there  is  no  possibility  that  a  quotation  can  bear  the  same  meaning  in  a  new 
composition  as  it  did  in  the  old.  The  actual  words  might  be  the  same  but  all  the  factors  that 
affect  interpretation  have  changed.  " 
24 "every  quotation  distorts  and  redefines  the  'primary'  utterance  by  relocating  it  within 
another  linguistic  and  cultural  context.  "  At  least,  in  the  case  of  my  quotation  of  Moyise's 
words  above,  I  am  confident  that  the  words  quoted  here,  beginning  with  "However"  and 
ending  with  "a  bridge  between  them,  "  are  sufficient  in  length  and  clear  enough  in 
conveying  or  re-presenting  a  sense/significance  that  they  were  intended  to  convey  in  their 
original  context.  6'  And  I  suspect,  such  confidence  of  one's  own  ability  in  understanding  zn 
and  quoting  other  scholars'  saying  would  be  commonly  shared  by/among  scholars,  for  no 
scholar  (under  normal  conditions)  would  think  that  s/he,  in  quoting  another  scholar's 
saying,  misrepresents  or  distorts  that  quoted  scholar's  originally  intended  meaning.  "  Of 
course,  it  is  one  thing  whether  one  admits  s/he  misrepresents  other  person's  saying  in 
citing  it;  and  it  is  quite  another  what  one  actually  does.  But  in  that  case,  what  causes 
problems  is  the  one  who  makes  a  quotation,  not  the  quotation  itself. 
This  is  not  to  say  that  no  quotation  is  out  of  context,  but  that  it  is  not  always  the 
case  that  "every  quotation  distorts...  the  'primary'  utterance,  "  and  that  it  is  not 
"misconceived"  to  ask  about  whether  a  quotation  is  out  of  context  or  not.  In  my  opinion, 
the  question  about  whether  a  quotation  is  out  of  context  is  hard  to  escape  in 
"consider[ing]  how  the  two  contexts  might  be  related.  "'  Asking  questions  of  this  sort 
reflects  one's  concern  to  relate  contextually  the  focused  text  to  its  source-text;  it  is  indeed 
part  of  an  interpreting  process.  In  fact,  to  determine  whether  a  quotation  distorts  the 
original  utterance  and  to  create  a  bridge  between  a  later  text  and  its  precursor  text 
contextually  are,  if  not  the  same  thing,  two  faces  of  the  same  coin.  If  a  later  text  can  be 
related  contextually  to  its  precursor  text,  does  it  not  follow  that  the  latter  is  not  utilized  by 
the  former  out  of  context?  Put  differently,  if  it  is  shown  that  a  later  text  utilizes  an  earlier 
62  My  statement  here  implies  that  the  length  of  a  quotation  can  be  an  important  factor 
affecting  whether  the  quotation  distorts  the  original  utterance..  However,  how  long  a  quotation 
should  be  varies  from  case  to  case,  depending  on  the  co-text  of  the  original  utterance. 
63  1  suspect,  arguments  like  these  may  also  apply  to  Hays's  quotation  of  I  Hollander's 
words  in  discussing  the  nature  of  the  allusive  echoes;  see  above  n.  60. 
'  S.  Moyise,  OT  in  the  Book  ofRevelation,  p.  140. 
25 text  out  of  context,  does  it  not  imply  that  no  contextual  link  is  successfully  detected 
between  that  later  text  and  its  precursor  text?  I  think  the  answer  is  in  the  affirmative.  " 
Thus,  what  seems  to  me  important  is  whether  we  pay  sufficient  attention  to  the  contexts 
involved  and  what  we  actually  refer  to  by  "context.  "  In  other  words,  to  examine  the 
relationship  between  a  later  text  and  its  precursor  text(s),  one  should  and  must  carefully 
scrutinize  and  compare  their  respective  contexts,  noting  whether  they  have  any  continuity 
and  discontinuity  in  regard  to  different  contextual  levels.  The  more  contextual  continuity 
they  show,  the  less  likely  that  the  later  text  distorts  its  precursor(s).  To  achieve  such  a 
task,  an  attentive,  comparative  analysis  of  the  contexts  involved  therefore  plays  a 
significant  part.  And  it  is  Drecisely  such  a  careful  comparative  context-analysis  that  the 
source-influence  approach  seeks  to  provide. 
Having  discussed  how  to  collect  the  data  we  need  and  how  to  analyze  them,  let  us 
move  on  to  another  important  problem  which  has  a  bearing  on  our  entire  study,  namely, 
"how  much  did  first  century  ordinary  Jews  know  of  the  prophetic  literature?  ".  Veryoften, 
when  dealing  with  the  early  Christians'  use  of  Scripture,  scholars  have  assumed  (whether 
consciously  or  not)  that  first  century  Jews  must  have  been  well  familiar  with  the  prophetic 
literature.  True,  the  prophetic  literature  is  part  ofthe  sacred  writings  offirst  century  Jews, 
but  this  does  not  guarantee  that  ordinary  Jews  must  have  known  this  literature  well.  How 
much  first  century  Jews  knew  of  this  part  of  their  sacred  Scriptures  and  in  what  way  and 
on  what  occasion(s)  they  could  have  learned  of  it  are,  in  my  opinion,  important  issues, 
essential  to  the  study  of  the  use  of  Scripture  by  the  first  century  Jewish  writers  in  general 
and  the  early  Christian  writers  in  particular.  For  the  answers  to  these  questions  would 
affect  our  assessment  of  the  influence  that  the  prophetic  literature  exerted  on  their 
thoughts  and  so  the  role  that  this  kind  of  literature  actually  played  in  their  daily  lives. 
65  From  this  perspective,  if  we  at  the  outset  presuppose  on  the  one  hand  that  a  quotation 
is  necessarily  out  of  context  and  on  the  other  hand  strive  to  construct  a  bridge  between  its  old 
and  new  contexts,  we  are  being  self-contradictory.  For  to  claim  that  every  quotation  is  out  of 
context  is  to  imply  that  no  real  contextual  link  is  possible  between  the  old  and  new  contexts  of 
the  ivords  quoted. 
26 How  much  did  first  century  Jews  know  of  the  Prophetic  Literature? 
it  is  widely  agreed  that  Torah  (i.  e.,  the  Mosaic  laws)  was  an  essential  part  of 
Jewish  education  throughout  the  period  after  the  exile.  66  The  Mosaic  laws,  as  recorded 
and  preserved  in  what  we  call  the  Pentateuch,  were  regarded  as  a  divine  gift  delivered 
through  Moses,  having  supreme  authority  in  instructing  and  guiding  the  Jewish  people 
in  every  aspect  of  life.  Whether  at  home  or  in  the  temple/synagogue,  therefore,  Jewish 
people  had  no  difficulty  learning  the  Mosaic  laws;  they  learned  them,  abided  by  them,  and 
even  died  for  them.  But  what  about  the  prophetic  literature?  Did  it  enjoy  a  somewhat 
equal  status  in  Jewish  life?  How  much  did  the  ordinary  Jews  learn/know  about  it? 
According  to  some  scholars,  the  prophetic  literature,  alongside  the  Mosaic  laws,  was 
indeed  read  in  synagogue,  but  reading  from  the  Prophets  simply  played  a  secondary  role 
in  Scripture  reading  in  the  synagogue  liturgy  in  the'first  century.  "  Is  that  true?  If  so, 
what  can  we  deduce  about  first  century  Jews'  knowledge  of  the  Book  of  Isaiah? 
In  this  section,  we  will  re-evaluate  the  evidence  scattered  in  the  biblical  and  non- 
biblical  literature,  seeing  whether  these  scholars  are  right  and  how  much  we  can  know 
about  first  century  Jews'  knowledge  of  the  Prophets.  The  evidence  comes  from  the 
following  five  major  sources:  the  NT,  the  apocrypha,  Josephus,  Philo,  and  the  Mishnah. 
a.  Evidence  from  the  NT 
The  most  commonly  cited  passage  to  show  that  first  century  Jews  were  familiar 
"  See  S.  Safrai,  "Education  and  the  Study  of  the  Torah,  "  in  The  Jewish  People  in  the 
First  Century,  eds.  S.  Safrai  and  M.  Stem  (CRINT  2.1;  Assen:  Van  Gorcum/  Philadelphia: 
Fortress,  1976),  pp.  945-70;  HJP,  4JC,  vol.  2,  pp.  417-22;  S.  C.  Reif,  Judaism  andHebrew  Prayer 
(Cambridge:  CUP,  1993),  pp.  61-74. 
See  A.  BUchler,  "The  Reading  of  t.  he  Law  and  the  Prophets  in  A  Triennial  Cycle,  "  JQR 
o.  s.  5(1892-93),  pp.  420-68;  6(1893-94),  pp.  1-72;  HJP,  4JC,  pp.  450-52;  K.  P.  Bland,  "Lectionary 
Cycle,  rabbinic,  "  in  IDB-  suppl.  vol.,  p.  53  8;  J.  Barr,  Holy  Scripture  (Philadelphia:  Westminster, 
1983),  p.  60;  1.  Elbogen,  Jewish  Liturgy:  A  Comprehensive  History  (tr.  R.  P.  Scheindlin; 
Philadelphia/Jerusalem:  Je,  %vish  Publication  Society  &  NY/Jerusalem:  JeNvish  Theo.  Seminary 
of  America,  1993),  pp.  129-63. 
27 with  the  Prophets  is  in  Luke  4:  14-30,  where  Luke  records  that  Jesus  was  invited  to  read 
a  passage  from  a  scroll  (PipMov)  during  the  Sabbath  service  in  the  synagogue.  on  the 
basis  of  the  passage,  some  scholars,  e.  g.,  A.  Buehler  and  A.  Guilding,  "  have  argued  for 
a  well  established,  periodic  lectionary  practiced  among  first  century  synagogues.  A. 
Guilding  has  even  contended  that  Isaiah  61:  1-2  which  Jesus  read  was  the  haftarah  fixed 
for  that  Sabbath.  For  our  purposes,  whether  the  theory  of  a  fixed  lectionary  can  be 
derived  from  the  passage  matters  little.  "  At  any  rate,  Luke  4:  14-30  clearly  demonstrates 
that  the  Prophets  were  read  during  the  synagogue  service  . 
70  And  it  is  of  particular 
importance  that  the  passagewhich,  according  to  Luke,  Jesus  read  was  a  composite  text, 
conflatinglsa.  61:  1-2a  and  58:  6.  The  composite  nature  ofJesus'  reading  offsaiah  is  firmly 
supported  by  the  fact  that  no  extant  textual  evidence  can  be  deduced  for  such  a  version 
of  Isa.  61:  1-2  as  in  Luke  4:  18-19.  Further,  as  L.  Morris  pointed  out,  the  Talmud 
(Meg.  24a)  prohibits  the  reading  from  the  Minor  Prophets  to  go  backwards,  even  though 
skipping  is  allowed;  "there  is  not  the  slightest  reason  for  thinking  the  case  was  any 
different  with  the  other  prophets.  ""  This  in  turn  rules  out  the  possibility  that  Jesus  was 
6'A.  Bilchler,  "The  Reading  of  the  Law  and  the  Prophets  in  A  Triennial  Cycle,  "  JQR  os 
6(1893-94),  pp.  11-  13;  A.  Guilding,  The  Fourth  Gospel  and  Jewish  Lectionary  (Oxford:  OUP, 
1960),  pp.  109-  10. 
69  See  J.  R.  Porter,  "The  Pentateuch  and  the  Triennial  Lectionary  Cycle:  An  Examination 
of  a  Recent  Theory,  "  in  Promise  and  FuYlIment,  ed.  F.  F.  Bruce  (Edinburgh:  T&T  Clark,  1963), 
pp.  163-74;  L.  Morris,  Die  NT  and  the  Jewish  Lectionary  (London:  Tyndale  Press,  1964),  esp. 
pp.  11-52;  L.  Crockett,  "Luke  iv:  16-30  and  the  Jewish  Lectionary  Cycle:  A  Word  of  Caution,  "JJS 
17(1966),  pp.  13-46,  esp.  p.  27;  and  also  I.  H.  Marshall,  Luke  (NIGTC; Grand  Rapids:  Eerdmans, 
1978),  p.  18  1. 
7'  Although  in  the  immediate  context  of  Luke  4:  16-20  no  mention  is  made  of  the  reading 
from  the  Law,  it  still  seems  likely  that  here  Luke  was  speaking  of  the  Scripture  reading  in  the 
synagogue  service.  Luke  did  not  mention  the  reading  from  the  Law  here,  probably  because  it 
was  not  important  for  his  purpose  in  this  context.  Contra  T.  H.  Lim,  Holy  Scripture  in  the 
Qumran  Commentaries  and  Pauline  Letters  (Oxford:  Clarendon  Press,  1997),  p.  156. 
It  should  be  noted  that,  if  what  is  narrated  in  Luke  4:  16-20  was  Luke's  own  fabrication, 
our  knowledge  of  first  century  Jews'  knowledge  of  the  prophetic  literature  becomes  more 
speculative. 
"  L.  Morris, Jewish  Lectionary,  pp.  21-22. 
28 responsible  for  the  conflation  of  these  two  Isaianic  passages.  "  All  this  seems  to  suggest 
that  the  scroll  (Pipý-iov)  from  which  Jesus  read  was  not  the  scroll  of  Isaiah  itself,  but 
some  scroll  of  scriptural  collection.  "  If  that  is  the  case,  it  seems  plausible  to  think  that, 
though  the  prophetic  literature  was  read  in  synagogues,  knowledge  of  it  conveyed  to  the 
Jews  was  fragmentary  and  unsystematiC.  74  Considering  this,  it  is  hard  to  tell  with 
certainty  how  much  the  Prophets  were  familiar  to  the  Jewish  people  of  our  period. 
75  Two  other  NT  passages  deserving  discussion  are  in  Acts  13:  15  and  13:  27. 
According  to  Acts  13:  15,  after  the  reading  from  the  Law  and  the  Prophets,  Paul  and 
Barnabas  were  asked  to  say  something,  perhaps  to  give  a  sermon  on  what  was  read. 
Unlike  Luke  4:  16ff.,  reading  of  the  Law  and  the  Prophets  is  clearly  mentioned;  it  is  then 
"  F.  Bovon,  Das  Evangelizan  nach  Lukas  (EKK  IH/I;  Zf1rich:  Benziger/  Neukirchen- 
Vlqyn:  Neukirchener,  1989),  p.  21  1,  finds  it  possible  to  regard  what  Jesus  read  as  pre-affanged: 
`Lukas  deutet  vielleicht  an,  daß  Jesus  selbst  die  Stelle  ausgesucht  (»gefunden«)  hat,  es  ist  aber 
auch  möglich,  daß  sie  für  diesen  Tag  vorgesehen  war  oder  daß  sie  Jesus  durch  das  Los  zugeteilt 
wurde.  "  (Emphasis  mine.  ) 
"  Among  many  others,  . D.  L.  BockLuke,  vol.  1-  1:  1-9:  50  (BECNT  3A;  Grand  Rapids: 
Baker,  1994),  p.  404,  tends  to  think  that  Jesus  read  directly  from  the  Isaiah  Scroll;  whereas  T.  H. 
Lim,  Holy  Scripture,  pp.  155-56,  advocates  that  Jesus  read  "ftoni  a  collection  of  excerpts  used 
in  liturgy,  "  "not  from  a  biblical  text  of  Isaiah.  " 
See  also  I.  Elbogen,  Jewish  Liturgy,  p.  145,  where  he  comments:  "The  Haftarot  were  not 
allyays  written,  as  described  in  Luke,  out  of  a  complete  book  of  that  prophet,  and  certainly  not 
from  scrolls  containing  all  the  Prophets,  for  such  books  were  of  the  greatest  rarity  (see  Soferim 
15).  But  already  in  ancient  times  there  were  special  Haftara  scrolls,  in  which  all  the  Haftarot 
and  only  the  Haftarot  were  written.  "  (Emphasis  mine.  ) 
This  seems'  to  confirm  most  scholars'  view  of  the  reading  from  the  Prophets  in  the 
synagogue  service;  see  A.  130chler,  "The  Reading  of  the  Law  and  the  Prophets  in  A  Triennial 
Cycle,  "  JQR  o.  s.  6(1893-94),  pp.  11-12;  K.  P.  Bland,  "Lectionary  Cycle,  rabbinic,  "  p.  53  8;  J.  Barr, 
Holy  Scripture,  p.  60;  J.  Barton,  Oracles  ofGod  (Oxford:  OUP,  1986),  pp.  14,16-17;  1.  Elbogen, 
Jewish  Liturgy,  p.  144. 
"  On  the  historical  reliability  of  Acts  in  general,  see  C.  J.  Hemer,  "Luke  the  Mstorian,  " 
BJRL  60(1977-78),  pp.  28-5  1;  I.  H.  Marshall,  Acts  (TNTC;  Leicester'  IVP,  1980),  pp.  3444;  F.  F. 
Bruce,  "The  Acts  of  the  Apostles:  I-Estorical  Record  or  Theological  Reconstruction?  "  ANRW 
11.25.3  (1985),  pp.  2569-603,  esp.  pp.  2575-82;  G.  LUdemann,  "Acts  ofthe  Apostles  as  al-listorical 
Source,  "  in  Vie  Social  World  of  Formative  Christianity  and  Judaism,  eds.  J.  Neunser,  et  aL 
(Philadelphia:  Fortress,  1988),  pp.  109-25;  J.  D.  G.  Dunn,  The  Acts  of  the  Apostle  (EC; 
Peterborough:  Epworth  Press,  1996),  pp.  xv-xix.  Concerning  Luke's  account  of  the  event 
recorded  in  Acts  13:  15-27,1  fail  to  see  any  reason  to  regard  it  as  unreliable. 
29 reasonable  to  understand  "the  reading  of  the  Law  and  the  Prophets"  as  referring  to  the 
seder  and  the  haftarah  lections  respectively,  as  most  commentators  have  done.  "  Despite 
this,  however,  some  difficulty  arises  in  ascertaining  the  meaning  of  the  tenn  "Prophets.  " 
According  to  J.  Barton,  the  term  "Prophets"  was  certainly  a  fluid  one  to  first  century  Jews; 
it  was  not  taken  to  refer  definitely  to  the  prophetic  writings  or  to  what  we  have  in  our 
Bible  today.  Rather,  all  writings  with  scriptural  status  outside  the  Mosaic  Law  could  be 
taken  as  "Prophets.  ""  In  other  words,  even  the  books  generally  taken  as  the  Writings  like 
the  Song  of  Songs  were  also  placed  under  the  category  "the  Prophets.  "  Soitishardtobe 
certain  what  is  referred  to  when  "the  Prophets"  are  mentioned.  Though  the  fact  that  the 
Writings,  except  for  the  Psalms,  were  rarely  read.  in  the  synagogue  may  help  solve  the 
problem,  "  we  are  still  left  with  difficulty  in  determining  whether  the  haftaroth  read  were 
taken  from  what  we  have  called  today  the  former  Prophets  like  Joshua,  Kings,  or  the  latter 
Pr  . ophets  such  as  the  major  and  the  minor  Prophets.  " 
Acts  13:  27  offers  us  further  details  about  Scripture  reading  in  the  temple  at 
Jerusalem.  According  to  the  context,  Paul  is  accusing  the  residents  of  Jerusalem  and  their 
leaders  ofnot  understanding  "the  words  of  the  prophets.  "  Paul  qualifies  "the  words  ofthe 
prophets"  as  "read  every  Sabbath;  "  thus,  the  phrase  very  likely  refers  to  the  haftarah 
lection.  Beyond  this,  however,  the  context  here  tells  us  nothing  about  the  content  of  the 
76  E.  g.,  I.  H.  Marshall,  Acts,  p.  222;  F.  F.  Bruce,  The  Book  of  the  Acts  (NICNT;  Grand 
Rapids:  Eerdmans,  1988,  rev.  ed.  ),  p.  252;  idem.  The  Acts  of  the  Apostles:  Greek  Text  with 
Introduction  and  Commentaty  (3rd.  rev.  &  enlarged  ed.;  Grand  Rapids:  Eerdmans,  1990), 
pp.  301-2;  C.  K.  Barrett,  Acts  1-14  (ICC;  Edinburgh:  T&T  Clark,  1994),  pp.  628-29;  B. 
Witherington,  lH,  The  Acts  of  the  Apostles:  A  Socio-Rhetorical  Commentary  (Grand  Rapids: 
Eerdmans,  1998),  p.  406;  R.  Pesch,  Die  Apostelgeschichte  (Apg  13-28)  (EKK  V/2;  ZUnch: 
Benziger/Neukirchen-Vluyn:  Neukirchener,  1986),  pp.  33-34;  J.  Jervell,  Die  Apostelgeschichte 
(KEK  3;  Gatingen:  Vandenhoeck  &  Ruprecht,  1998),  p.  353. 
"  J.  Barton,  Oracles  ofGod,  pp.  35-95,  esp.  pp.  44-57;  cf  J.  Barr,  Holy  Scripture,  pp.  54- 
56. 
Cf  1.  Elbogen,  Jewish  LiturU,  pp.  149-5  1. 
This  point  is  not  to  deny  that  the  latter  Prophets  -were  read,  but  simply  to  highlight  the 
fact  that  any  reading  from  the  former  Prophets  would  affect  the  frequency  of  reading  from  the 
latter  prophetic  writings. 
30 haftaroth  read  in  the  Sabbath  service,  even  though  it  implicitly  suggests  that  "the  words 
of  the  prophets,  "  at  least  for  Paul,  have  something  to  do  with  "him,  "  i.  e.,  Jesus. 
In  short,  the  NT  evidence  indicates  that  the  Prophets  were  read  in  the  synagogue 
services,  and  that  they  were  read  periodically,  perhaps  every  Sabbath.  Importantly,  as 
Luke  4:  16-19  shows,  synagogue  readings  from  the  Prophets  are  probably  fragmentary  and 
unsystematic.  Apart  from  this,  no  further  information  can  be  deduced  about  the  reading 
of  the  Prophets  in  the  synagogue.  Hence,  knowledge  of  first  century  Jews'  acquaintance  0 
with  the  prophetic  literature  can  hardly  be  determined  with  certainty. 
b.  Evidence  from  the  Apocrypha 
Our  first  datum  for  examination  in  this  category  comes  from  2  Maccabees  15:  9, 
in  which  Judas  Maccabeus  was  said  to  have  encouraged  the  Jews  for  battle  from  the  Law 
and  the  Prophets.  As  J.  A.  Goldstein  comments,  "  Judas  probably  cited  examples  of 
victories  from  the  Law  and  the  Prophets,  showing  how  God  the  Almighty  had  fought  for 
Israel  and  destroyed  her  enemies  in  the  former  times.  The  passage,  in  myjudgment,  does 
not  offer  us  great  help  to  support  the  view  that  the  prophetic  writings  were  familiar  to 
Jewish  people  at  large  in  the  first  century  BCE  or  earlier,  since  the  personal  background 
of  Judas  Maccabeus  makes  the  event  quite  distinct.  Judas  was  of  priestly  background  (I 
Macc.  2:  1),  so  it  was  quite  easy  for  him  to  have  access  to  the  Jewish  scriptures.  Moreover, 
the  phrase  "the  Prophets"  is  not  necessarily  to  be  interpreted  as  referring  to  what  we  call 
the  major  prophetic  writings  such  as  Isaiah,  Jeremiah,  Ezekiel,  etc.;  it  could  well  be  the 
so-called  fon-ner  prophetic  writings. 
Another  apocryphal  passage  that  seems  to  be  the  strongest  piece  of  evidence  that 
the  Prophets  were  well  known  among  Jewish  people  is  in  4  Macc.  18:  6-24.4  Maccabees 
8:  1-18:  19  narrates  the  stories  of  the  martyrdom  of  a  mother  and  her  seven  sons. 
Wacc.  18:  6-19  records  the  mother's  final  address  to  her  youngest  son,  which  stresses  her 
own  chastity  and  her  husband's  proper  education  of  their  seven  sons.  The  words  of  the 
"  J.  A.  Goldstein,  11  Maccahees  (AB  41a;  NY:  Doubleday,  19  83),  p.  497. 
31 mother  seem  to  testify  that  in  the  family  the  children  were  taught,  from  their  childhood, 
by  their  father  from  the  Prophets  as  well  as  the  Law.  A  catena  of  allusions  to  biblical 
events  and  scriptural  citations  leaves  its  reader  with  the  impression  that  the  seven  sons 
were  well  versed  with  the  prophetic  writings.  These  are,  for  instance,  the  stories  of 
Hananiah,  Azariah,  and  Mishael  in  the  furnace  and  Daniel  in  the  lion's  den  (cf.  16:  2  1); 
citations  from  Isaiah  (43:  2)  and  Ezekiel  (3  7:  2-3),  and  even  from  Psalms  and  Proverbs,  are 
quoted  for  the  purpose  of  encouragement  for  martyrdom. 
It  is  agreed  among  scholars  that  the  primary  source  that  lies  behind  the  story  is  2 
Macc.  7:  1-42.  According  to  2  Macc.  7,  only  the  Law  was  mentioned  throughout  the 
chapter  (7:  2,6,9,30);  in  the  mother's  address,  no  scriptural  reference  was  made  to  the 
Prophets  but  only  to  the  Law  (7:  23).  We  do  not  know  from  where  our  author  of  4  Macc. 
got  the  details  ofthe  mother's  address.  Perhaps,  as  H.  Anderson  suggests,  he  was  drawing 
on  the  materials  from  sources  other  than  2  Macc.,  e.  g.,  from  "developments  of  the  tale 
within  ongoing  oral  tradition.  "" 
If  the  details  did  come  from  the  "developments  of  the  tale  within  ongoing  oral 
tradition,  "  it  is  then  difficult  to  ascertain  whether  they  were  really  historical,  showing  the 
actual  situation  of  the  family.  Could  it  be  that  they  were  simply  fictional  devices,  added 
to  produce  the  effects  of  pathos  on  the  readers/hearers  for  the  purpose  of  exhortation?  In 
view  of  the  context  of  the  passage  and  the  theological  theme  of  the  biblical  allusions  and 
scriptural  citations,  I  think,  this  could  well 
, 
be  the  case.  In  fact,  even  if  the  details  are 
reliable,  representing  real  historical  facts,  it  could  also  be  possible  that  these  details  were 
added  here  as  rhetorical  devices  to  produce  the  effects  of  pathos  on  the  readers.  If  this 
is  correct,  we  can  learn  that  our  author's  chief  aim  of  adding  the  details  was  not  to  give 
information  about  the  pious  practices  of  a  Jewish  family  of  the  time,  but  'simply  to 
highlight  the  mother's  exhortation  to  her  sons  to  die  a  noble  death.  The  larger  literary 
context  represents  his  theological/philosophical  interest  in  citing  the  story,  namely,  that 
"devout  reason  is  master  of  all  emotions,  not  only  of  sufferings  from  within,  but  also  of 
"  H.  Anderson,  "4  Maccabees,  "  in  The  Old  Testament  Pselidepigrapha,  ed.  J.  H. 
Charlesworth,  vol.  2  (NY:  Doubleday,  1985),  p.  541. 
32 those  from  without"  (18:  2;  NRSV). 
Let  us  suppose  that  4  Macc.  8:  6-19  does  actually  indicate  the  pious  practices  ofthe 
family.  As  we  noted  above,  the  stories  of  Daniel  in  the  den  of  lions  and  of  his  three 
friends  in  the  fire,  and  Ezekiel's  vision  of  the  dry  bones  are  cited  and/or  alluded  to  in  the 
passage.  All  of  these  stories  -were  well  known  in  Jewish  tradition  at  least  around  the  turn 
of  the  era.  The  existence  of  the  apocrypha  Bel  and  the  Dragon,  the  Prayer  of,  4zariah, 
and  the  Songs  of  the  Three  Jews  betrays  the  popularity  of  the  stories  of  Daniel  and  his 
three  friends  in  Jewish  tradition;  and  the  discovery  of  an  apocryphal  work  at  Qumran, 
4QSecond/Pseudo-  Ezekiela  (4Q3  85;  fragments  2&  3),  shows  that  Ezekiel's  vision  ofthe 
dry  bones  was  also  well  known  at  least  in  the  late  Hasmonacan  or  early  Herodian  period.  " 
Considering  this,  it  is  plausible  to  contend  that  the  seven  sons  were  taught  by  their  father 
simply  with  some  story-like  extracts  from  the  prophetic  literature.  Furthermore,  how  far 
could  what  4  Macc.  8:  6-19  presents  to  us  be  generalized  to  demonstrate  that  Jewish 
children  in  our  author's  time  were  well  taught  at  home  in  the  Jewish  Scriptures? 
In  brief,  the  passag  , e,  4  Macc.  18:  6-19,  cannot  serve  as  a  piece  of  evidence  showing 
a  general  picture  of  ancient  Jewish  family  religious  education;  this  is  very  likely  not  the 
design  of  4  Macc's  author.  Rather,  if  the  details  therein  are  historically  reliable,  the 
passage  at  most  shows  us  something  about  a  particular  family,  namely,  that  the  children 
of  the  family  were  well(?  )  nurtured  by  their  father  with  the  Jewish  Scriptures,  perhaps 
with  some  well-known  story-like  scriptural  extracts. 
c.  Evidence  from  Josephus 
Evidence  from  Josephus  concerning  Jewish  people's  familiarity  with  the  prophetic 
literature  is  also  small.  For  Josephus,  the  Torah  enjoys  an  insurmountable  status  in  Jewish 
legal  and  religious  affairs.  Josephus,  even  urges  without  reserve  in  Antiq.  4.21  I  that  the 
82G.  Vermes,  Ae  Dead  Sea  Scrolls  in  English  (rev.  &  extd.  4th.  ed.;  London:  Penguin, 
1995),  p.  327,  sees  this  fragment  aswritten  roughly  in  mid  first  century  BCE.  ForEnglishtexts 
see  G.  Vermes,  op.  cit.,  pp.  327-28,  and  F.  G.  Martinez,  The  DeadSea  Scrolls  Translated  (Leiden: 
E.  J.  Brill,  1994),  p.  286;  for  the  Hebrew  text,  see  R.  Eiserunan  and  M.  Wise,  The  Dead  Sea 
Scrolls  Uncovered  (NY/London:  Penguin,  1993),  p.  6  1. 
33 laws  should  be  taught  to  children  as  the  first  thing  they  are  taught,  and  claims  that  the 
laws  will  be  "a  source  of  felicity.  ""  Apion.  2.204  also  strikes  the  same  note  that  Jewish 
children  "should  be  taught  to  read,  and  shall  learn  both  the  laws  and  the  deeds  of  their  C) 
forefathers,  in  order  that  they  may  imitate  the  latter,  and,  being  grounded  in  the  former, 
may  neither  transgress  nor  have  any  excuse  for  being  ignorant  of  them.  ti84 
The  two  passages  cited  above  show  that  it  is  the  Torah,  not  the  Prophets,  that  plays 
a  significant  part  in  Jewish  life,  both  religious  and  social.  In  both  passages,  no  mention 
is  made  of  the  prophetic  literature.  Perhaps  some  might  argue  that  the  phrase  "the  deeds 
of  their  forefathers"  (-uCbv  7upoy6vG)v  Taq  np&ýElq)  in  Apion.  2.204  may  refer  to  what  is 
recorded  in  the  historical  (i.  e.,  so-called  former  prophetic)  books  ofJewish  Scripture.  But, 
in  my  view,  this  reading,  though  not  impossible,  remains  speculative.  The  term 
Tcp6yovoq  used  here  occurs  fourteen  times  in  Josephus'  ContraApionem,  and,  of  these, 
six  times  in  Book  2.  "  Of  its  six  occurrences  in  Book  2,  the  term  is  used  in  2.6,28,157, 
16  289,  to  refer  exclusively  to  the  Exodus  generation.  Moreover,  throughout  Apion.  2, 
Josephus  -was  trying  to  refute  as  unfounded  and  "pure  buffoonery"  Apion's  sayings  about 
the  origin  of  the  Jewish  people  (cf.  Apion.  2.1-4).  For  Apion  saw  Moses  as  "a  native  of 
Heliopolis,  "  and  those  who  followed  his  lead  to  depart  from  Egypt  as  Egyptians  "expelled 
from  that  country  inconsequence  of  contagious  diseases  or  any  similar  affliction.  ""  So 
the  central  concern  of  Josephus  throughout  is  to  show  the  real  origin  of  the  Exodus 
generation  and  hence  of  the  nation  Israel.  In  view  of  all  this,  it  is  not  unfounded  to  say 
that,  by  the  phrase  T_C6vxpoy6vcov  -uUq  np&ýe_iq  here,  Josephus  meant  particularly  what 
the  patriarchs  (i.  e.,  Abraham,  Isaac,  Jacob,  and  Joseph)  and  the  Exodus  generation  had 
"  Antiq.  4.21  1;  translation  is based  on  Loeb  Classical  Library,  Josephus,  vol.  4,  (MA: 
Harvard  U.  Press,  1930),  p.  557. 
Josephus,  vol.  1,  (LCL;  MA:  Harvard  U.  Press,  1926),  p.  375. 
Apion.  2.6,28,48,157,204  (here),  and  289. 
In  Apion.  2.48,  the  tenn  is  used  to  refer  to  the  Macedonian  ancestors. 
87  Apion.  2.8-10;  Josephus,  LCL,  vol.  1,  p.  295.  CE  also  Apion.  2.2  89. 
34 done  before  God.  On  the  other  hand,  even  if  the  sense  of  the  phrase  can  be  extended  to 
refer  to  what  is  recorded  about  the  Israelites  in  the  prophetic  literature,  it  is  unclear  in  the 
context  that  the  prophetic  literature  enjoys  a  status  equal  to  the  Torah  and  so  should  be 
studied  intensively  and  systematically.  " 
In  his  writings,  Josephus  also  mentioned  the  weekly  reading  of  the  Law.  In 
Antiq.  16.43,  the  event  of  the  Ionian  Jews'  complaint  against  the  Greeks  before  Agrippa 
was  recorded.  The  Greeks  were  censured  for  having  taken  away  the  privileges  of  the 
Jews  unjustly.  For  instance,  out  of  a  hatred  toward  Jewish  religion,  they  laid  hands  on  the 
money  contributed  to  God,  openly  robbed  it,  imposed  taxes  upon  the  Jews,  and  took  the 
Jews  to  court  and  other  public  places  of  business  even  on  holy  days,  "  In  the  pleading 
assigned  to  Nicolas  for  the  Jews,  it  was  reported  that  the  Jews  gave  "every  seventh  day 
over  to  the  study  of  [their]  customs  and  law"'O  so  as  to  avoid  committing  sins.  The  notion 
of  Sabbath  reading  of  the  Law  also  occurs  elsewhere  in  Josephus'  writings.  In  Apion. 
2.175,  Josephus  mentioned  that  Jews  gathered  together  every  week  for  the  hearing  of  the 
Law  and  for  learning  it  thoroughly. 
These  two  passages  concur  with  what  we  have  known  above  from  Luke  4:  14-30 
and  Acts  13:  15,27  that  Jewish  people  assembled  together  on  Sabbaths  to  read  and  study 
theirScripture.  However,  neither  Antiq.  16.43  nor  Apion.  2.175  says  anything  about  the 
reading  of  the  Prophets.  In  the  latter  passage,  it  is  clear  that  Josephus  surely  had  no 
prophetic  literature  in  mind  when  he  referred  to  the  Law.  For  there  he  was  making  a 
comparison  of  the  Jews'law-giver  Moses  with  legislators  of  other  nations. 
As  forAntiq.  16.43,  since  Josephus  very  probably  recorded  the  defense  of  Nicolas 
on  behalf  of  the  Jews  not  in  detail,  perhaps  the  phrase  "the  teaching  of  our  customs  and 
law"  (Tfi  [WC04CFEI  T6V  ý[tETgpwv  606v  K01  v6goo)  may  have  included  reading/study 
of  the  Prophets;  but  this  remains  a  conjecture  and  hence  uncertain.  We  do  not  have 
"  For  the  implication  of  this  point  see  above,  n.  79. 
'9  CC  Antiq.  16.45. 
9'  Josephus,  vol.  8,  (LCL;  NIA:  Harvard  U.  Press,  1963),  p.  225. 
35 enough  evidence  to  support  such  a  reading  of  Josephus.  Of  course,  on  the  other  hand,  we 
cannot  argue  from  silence  that  since  the  prophetic  literature  was  not  mentioned,  it  rflust 
have  been  excluded  from  the  syllabus  ofJewish  learning  on  "every  seventh  day.  "  For  that 
seems  to  be  contrary  to  the  evidence  from  the  NT.  Thus,  because  of  the  vagueness  of  the 
context  in  this  matter,  no  firm  conclusion  can  be  drawn  on  the  basis  of  this  passage. 
in  Josephus'  writings,  there  is  one  passage  that  exhibits  his  awareness  of,  and 
veneration  for,  the  prophetic  writings,  namely,  Apion.  1.37-43.  Very  often,  this  passage 
is  cited  by  scholars  to  demonstrate  that  Hebrew  Scripture  was  reckoned  as  tripartite  even 
by  Josephus  himself,  and  that  Hebrew  Scripture  had  been  canonized  and  closed  by  his 
time.  For  our  purposes,  these  theories  will  not  receive  detailed  discussion.  "  Our  chief 
concern  is  whether  this  passage  offers  us  any  clues  from  which  we  can  draw  a  picture  of 
Jews'knowledge  of  the  Prophets. 
According  to  4pion.  1.37-43,  several  observations  can  be  made.  First,  the 
immediate  context  suggests  that  Apion.  1.37-43  is  polemical  in  function,  written  to 
"commend  Judaism  to  people  familiar  with  Greek  literature.  ""  The  few  yet  reliable  and 
consistent  Jewish  scriptures  are  put  in  contrast  with  the  multitude  of  mutually 
incompatible  books  accepted  by  Greeks.  Second,  the  books  Josephus  mentioned,  except 
"the  remaining  four  books,  "  are  seen  primarily  as  historical  in  nature.  The  first  five  books 
are  Moses',  "comprising  the  laws  and  the  traditional  history  fi7om  the  birth  of  man  down 
to  the  death  of  the  law-giver"  (Apion.  1.39).  The  other  thirteen,  written  by  the  divinely 
inspired  prophets  subsequent  to  Moses,  cover  the  history  from  the  death  ofMoses  the  law- 
giver  till  Artaxerxes  (Apion.  1.40).  It  is  unclear  whether  for  Josephus  these  prophetic 
books  enjoyed  a  status  equal  to  the  five  books  of  Moses,  whereas  the  fact  that  Josephus 
saw  the  books  as  history  reflects  his  apologetic  purposes.  "  Third,  the  twenty-two  Jewish 
For  detailed  discussion,  see  J.  Barr,  Holy  Scripture,  pp.  55-56;  J.  Barton,  Oracles  of 
God,  pp.  25-27,58-60. 
92  J.  Barton,  Oracles  of  God,  p.  59. 
9'A.  C.  Sundberg,  "The  Old  Testament  of  the  Early  Church,  "  HTR  51(1958),  pp.  209-10. 
36 scriptural  books  are  granted  an  authoritative,  somewhat  divine  status,  and  are  venerated 
by  Jewish  people  as  the  true  guide  for  life.  Jews  regarded  "them  as  the  decrees  of  God,  " 
abided  by  them,  and  even  died  for  them  (Apion.  1.42). 
Throughout  the  passage,  no  explicit  reference  is  made  at  all  to  the  study  of  those 
twenty-two  scriptural  books  by  the  Jews.  That  must  then  be  read  between  the  lines  of  the 
passage.  The  phrase  "to  abide  by  them"  (roWcotq  6[t[tEvEtv)  inApion.  1.42  is  perhaps  the 
most  useful  clue  that  the  prophetic  books,  as  well  as  the  laws,  may  have  received  intensive 
study  or  reading.  However,  such  a  reading,  though  possible,  remains  to  a  large  extent 
speculative  and  debatable.  For  it  is  argued  from  logic,  not  from  facts.  On  the  other  hand, 
even  if  the  phrase  does  imply  this,  we  still  cannot  be  certain  on  its  basis  how  much  the 
prophetic  books  were  known  by  Jewish  people  at  large.  Nor  can  we  take  it  for  granted 
that  since  Jewish  people  regarded  the  prophetic  books  as  God's  decrees  and  abided  by 
them,  they  must  have  been  very  familiar  with  them. 
In  sum,  evidence  from  Josephus  demonstrates:  the  Torah  seems  to  have  played  a 
dominant  part  in  Jewish  life.  Jews  gathered  together  every  seventh  day  to  read  and  study 
their  laws  and  customs.  Alongside  the  laws  of  Moses,  Jews  treasured  as  divinely  inspired 
decrees  thirteen  books  written  by  the  prophets  subsequent  to  Moses  and  the  "femaining 
C, 
four  books;  "  and  they  adhered  to  them.  However,  evidence  as  to  how  much  they  were 
familiar  with  those  writings  seems  too  scant  to  say  anything  with  confidence. 
d.  Evidence  from  Philo 
Apart  from  Josephus,  Philo  also  offers  us  evidence  of  first  century  Jews'learning 
of  their  "Scripture.  "  Here  is  a  brief  summary  of  the  related  passages  found  in  Philo's 
writings: 
Spec.  Leg.  2.62-63 
On  the  seventh  days,  the  Jews  gather  together  to  learn  their  customs  and  religious 
instructions,  in  order  to  improve  lives. 
Neither  the  Torah  nor  the  Prophets  are  mentioned. 
2.  Prob.  81-83 
37 On  the  seventh  days,  the  Jews  gather  together  in  the  synagogues.  They  sit 
according  to  their  age  in  classes,  the  younger  sitting  under  the  elder,  and  listen  to  the 
reading  of  "the  books"  (r&q  Pfpý.  ovq)  and  its  interpretation.  Thus,  Jewish  people  are 
taught  lessons  about  "love  of  God,  "  "love  of  virtue,  "  and  "love  of  men.  "" 
3.  Vit.  Cont.  29-33 
-  On  the  seventh  days,  the  Jews  come  together  and  are  led  by  a  senior  to  investigate 
the  precise  meaning  of  what  they  have  confessed. 
4.  Mos.  2.216 
On  the  seventh  day,  Jewish  people  "occupy  themselves  with  the  philosophy  oftheir 
fathers  (-rýv  ira'UPIOV  4)Uoaoýlctv),  dedicating  that  time  to  the  acquiring  of  knowledge 
and  the  study  of  the  truths  of  nature.  " 
Neither  the  Torah  nor  the  Prophets  are  explicitly  mentioned;  but  the  phraserhv 
ird,  rptov  ýUoaoý  fav  may  imply  that  it  was  their  sacred  scriptures  that  the  Jews  studied. 
5.  Hypothetica  7.11-12 
The  Jews  have  "expert  knowledge  of  their  ancestral  laws  and  customs"  (r(2)v 
7uccTpf(.  x)v  v6g(A)v  mx'l  eO6)V  ý[ITCEiPG)q),  forthey  gathertogether  on  the  seventh  days  "to 
hear  the  laws  (T6V  v6g(ov)  read"  and  have  someone  expound  what  is  read. 
Reading  and  interpretation  of  the  sacred  laws  is  mentioned. 
6.  Som.  2.127 
This  passage  indirectly  shows  that,  on  the  Sabbaths,  the  Jews  would  sit  "in  [their] 
conventicles  and  asýemble  [their]  regular  company  and  read  in  security  [their]  holy  books 
(T&q  IEPdq  pipkouq),  expounding  any  obscure  point  and  in  leisurely  comfort  discussing 
at  length  [their]  ancestral  philosophy  (,  cfi  narpt'q)  (Ptxouoýlq).  " 
7.  Legatio.  156-157 
The  Jews  habitually  visit  their  "houses  of  prayer"  (NPO(JEUX&q),  and  most 
especially  on  the  sacred  Sabbaths,  to  receive  "training  in  their  ancestral  philosophy"  (rýv 
Tud,  rplov...  ýiXoaoýlyw)  and  offer  contributions  to  Jerusalem. 
'Here  and  aftenvards,  all  translations  are  taken  from  Loeb  Classical  Library's  Philo  (10 
vols;  MA:  Harvard  U.  Press,  1929-62). 
38 8.  Legatio.  312-313 
Jewish  assemblies  in  the  synagogues  and  contributions  to  the  temple  ofJerusalem 
a.  re  mentioned. 
All  the  passages  summarized  and  commented  above  show,  first,  that  ancient  Jewish  2-ý 
people  habitually,  and  most  especially  on  the  Sabbaths,  gathered  together  to  study  their 
laws  and  customs;  second,  that  sometimes  (?  )  interpretation  followed  the  reading  of  "the 
books/laws"  for  clarification  of  the  meaning;  and  third,  that  leaming  their  "laws"  and 
"ancestral  philosophy"  was  of  paramount  significance  to  the  Jews.  However,  none  of  the 
passages  specifically  mentions  the  study  of  the  Prophets  during  the  Jewish  gatherings. 
Perhaps,  this  is  because  it  was  not  Philo's  aim  to  offer  a  detailed  and  specific  depiction  of 
ancient  Jewish  religious  learning,  but  simply  to  highlight  what  was  really  worth  pursuing, 
both  religiously  and  intellectually,  to  the  Jews  in  contrast  to  other  nations'  intellectual 
pu  rsuit.  For  Philo,  the  five  Books  of  Moses  occupy  a  position  of  utmost  importance  in 
Jewish  life;  thus,  the  fact  that  he  does  not  mention  Jewish  study/learning  ofthe  prophetic 
literature  seems  unsurprising.  This  does  not  necessarily  imply  that  the  prophetic  literature 
was  not  utilized  in  the  synagogue  liturgy.  "  Because  of  this,  regarding  our  subject  in 
question,  the  evidence  from  Philo  seems  a  little  obscure. 
e.  Evidence  from  the  Mishnah 
In  the  Mishnah,  our  final  source  of  evidence,  some  passages  are  found  that  the 
Prophets  were  read  during  the  Jewish  assemblies.  These  are  mMeg.  4.1-6,10  and 
mRSh.  4.6.  In  these  passages,  reading  from  the  Prophets  is  mentioned;  a  closer  look  at 
them  leads  us  to  the  opinion  that  the  reading  of  the  prophetic  writings  seems  to  have  been 
secondary  in  predominance,  though  not  in  significance,  in  the  practice  of  Scripture 
reading  in  the  synagogue.  In  mMeg.  4.2,  it  is  commanded  that  "when  the  Additional 
Prayer  is  appointed  and  it  is  not  a  Festival-day,  the  Law  is  read  by  four.  On  a  Festival-day 
95  See  Y.  Amir,  "Authority  and  Interpretation  of  Scripture  in  the  Writings  of  Philo,  "  in 
Uikra,  ed.  M.  J.  Mulder,  (CRINT  2.1;  Assen/Maastricht:  Van  Gorcum/  Minneapolis:  Fortress, 
1990),  pp.  422-23,43  1,  on  Philo's  view  of  the  nature  of  the  prophetic  literature. 
39 it  is  read  by  five,  on  the  Day  of  Atonement  by  six,  and  on  the  Sabbath  by  seven.  They 
may  not  take  from  them  but  they  may  add  to  them,  and  they  close  with  a  reading  from  the 
prophets.  ""  And  in  4.4,  it  is  written  that  "  [h]e  that  reads  in  the  Law  may  not  read  less  than 
three  verses;  he  may  not  read  to  the  interpreter  more  than  one  verse,  or,  in  a  reading  from 
the  Prophets,  three  verses....  They  may  leave  out  verses  in  the  Prophets,  not  in  the  Law.  it97 
These  two  passages  suggest  that:  first,  Scripture  reading  was  not  confined  to  the  Sabbaths 
and  the  festival  days;  second,  the  Law  was  read  by  more  than  one  person  while  the 
Prophets  probably  by  one;  "  and  finally,  the  reader  of  the  Law  was  not  allowed  to  leave 
out  any  verses  whereas  that  of  the  Prophets  was. 
Of  particular  importance  is  mMeg.  4:  10,  which  thus  runs:  "The  Blessing  of  the 
Priests  and  the  story  of  David  and  the  story  of  Amnon  are  read  but  not  interpreted.  They 
may  not  use  the  chapter  of  the  Chariot  as  a  reading  from  the  Prophets;  but  R.  Judah 
pe  rmits  it.  R.  Eliezer  says:  They  do  not  use  the  chapter  Cause  Jerusalem  to  know  (italics 
original)  as  a  reading  from  the  Prophets.  "  Here,  the  stories  of  David  and  of  Amnon  are 
mentioned;  this  evidently  shows  that  what  we  call  the  former  prophetic  books  are  read  in 
the  synagogue  service.  Apart  from  these  stories,  the  chapter  of  the  Chariot"  and  Cause 
Jerusalem  to  know"  are  also  mentioned  and  prohibited  by  some  rabbis  to  be  read  in  the 
service.  From  this,  we  can  deduce  that  the  reading  of  the  Prophets  was  selective, 
although  it  is  unclear  by  what  criteria  the  selection  was  made.  In  other  words,  the 
prophetic  literature  is  not  read  in  the  synagogue  service  in  its  entirety. 
In  mR.  Sh.  4-6,  it  is  recorded  that  "they  begin  with  verses  from  the  Law  and  end 
with  verses  from  the  Prophets.  R.  Jose  says:  If  a  man  ended  with  verses  from  the  Law  he 
"  H.  Danby,  The  Mishnah  (Oxford:  OUP,  1933),  p.  206. 
97jbid. 
Cf  HJPAJC,  vol.  2,  pp.  451-52;  I.  Elbogen,  Jewish  Liturgy,  p.  146. 
According  to  Danby,  op.  cit.,  p.  207,  n.  17,  it  refers  to  Eze.  1:  4ff.;  cf  also  1.  Elbogen, 
Jewish  Liturgy,  p.  144. 
"  According  to  Danby,  op.  cit.,  p.  207,  n.  18,  it  is  Eze.  16:  1  ff.;  cf  again  1.  Elbogen,  Jewish 
Liturgy,  p.  144. 
40 has  fulfilled  his  obligation.  "  It  is  not  clear  from  the  context  of  the  passage  to  whom  "they" 
refers  and  on  what  occasion  this  happens;  however,  it  seems  likely  that  Scripture  reading 
in  synagogues  is  the  subject  of  this  passage.  The  final  addition  of  the  words  of  R.  Jose 
seems  to  suggest  that,  for  some  rabbis,  reading  from  the  Prophets  is  of  less  importance. 
mMeg.  4.1-6,10  and  mRSh.  4.6  concur  with  what  our  biblical  evidence  (Luke 
4:  14-30  and  Acts  13:  15,27)  suggests,  and  give  further  description  as  to  the  procedure  of 
the  Scripture  reading  in  the  synagogal  liturgy.  Also,  they  seem  to  confirm  the  impression 
that  the  Prophets  played  a  subsidiary  part  in  Jewish  pious  learning  of  ancient  Judaism  (cf 
above  p.  27).  Despite  this,  however,  in  view  of  the  late  date  of  the  mishnaic  evidence,  it 
might  be  argued  that  the  mishnaic  evidence  only  provides  us  a  picture  of  the  Jewish 
Scripture  reading  at  a  later  time.  In  myjudgment,  this  is  not  necessarily  so.  It  is  true  that 
the  Mishnah  was  a  literary  achievement  of  the  rabbis  in  the  late  second  century  CE,  but 
not  all  of  the  material  collected  therein  is  necessarily  that  late.  "'  indeed,  in  mR.  Sh.  4, 
material  both  earlier  and  later  than  70  CE  is  preserved,  This  is  clearly  revealed  in  an 
interesting  statement  which  appears  repeatedly  in  this  section  and  which  was  apparently 
intended  to  distinguish  the  early  Jewish  synagogal  practices  from  the  later  ones:  "After 
the  Temple  was  destroyed  Rabban  Johanaii  b.  Zakkai  ordained  that...  "  (4:  1,3,4). 
Moreover,  the  mishnaic  evidence  is  useful  for  our  purposes,  "because  synagogue  tradition 
as  liturgy  was  likely  to  have  been  conservative  in  its  development  and  because  the 
synagogue  was  an  old  institution  by  this  point.  ""'  Of  course,  this  is  not  to  say  that  the 
Mishnah  always  reliably  tells  us  about  the  life  of  first  century  Jews;  caution  must  be  taken 
in  using  its  evidence.  However,  in  this  case,  I  think,  our  mishnaic  evidence  is  probably 
reliable  and  does  show  that  first  century  Jews  indeed  had  opportunity  to  get  themselves 
familiar  with  the  prophetic  writings;  but  the  evidence  is  not  sufficient  and  unambiguous 
enough  to  show  how  much  this  body  of  literature  was  known  to  ordinary  Jews. 
"'For  a  brief  discussion  ofthe  Mishnah,  see  R.  Brooks,  "Mishnah,  "  ABD,  vol.  4,  pp.  871- 
73. 
"  D.  L.  Bock,  Luke,  vol.  1-  1:  1-9:  50,  p.  403,  n.  18. 
41 Conclusion 
In  sum,  our  assessment  of  all  the  evidence  available  as  to  first  century  Jews' 
possible  acquaintance  of  the  Prophets,  leads  us  to  the  following  verdict:  First  century 
Jewish  people  did  have  the  opportunity  to  read  and  study  the  Prophets,  since  the  Prophets 
were  read  (at  least)  every  Sabbath  in  the  synagogue.  However,  because  of  the  fluidity  of 
the  word  "Prophets"  to  first  century  Jews  and  because  of  the  vagueness  of  some  of  the 
evidence,  we  cannot  be  certain  how  -well  the  Prophets  were  known  to  the  Jewish  people 
at  large  in  the  first  century.  If  our  reading  of  some  of  the  evidence,  such  as  Luke  4:  16-18 
and  the  records  ofthe  Mishnah,  is  on  target,  the  Prophets  were  probably  known  to  the  first 
century  ordinary  Jews  simply  in  a  fragmentary/selective  way. 
This  then  alerts  us  to  the  danger  of  making  bold  claims  or  shakily  founded 
presuppositions  about  the  knowledge  of  the  prophetic  literature  in  general  and  the  Book 
of  isaiah  in  particular  on  the  part  of  the  early  Jewish  Christians  and  writers,  and  above  all 
on  the  part  of  the  Gentile  Christians.  What  is  more,  it  also  cautions  us  that,  if  the  Law  and 
the  Prophets  vie  for  acceptance  as  an  OT  source-text  of  a  scriptural  citation  which  is  not 
clearly  specified  or  of  an  alleged  allusion  in  a  given  NIT  passage,  the  former  should  have 
priority  over  the  latter,  provided  that  they  show  equal  or  approximate  weight  of  linguistic, 
thematic,  and  contextual  evidence. 
A  Recent  Research  on  the  Text  of  Isaiah 
Since  my  study  is  concerned  with  the  use  of  Isaiah  in  the  three  selected  bodies  of 
literature,  it  is  necessary  to  take  a  brief  look  at  the  recent  research  on  the  text  ofthe  Book 
of  Isaiah,  both  Hebrew  and  Greek.  To  do  so  will  help  us  better  understand  the  nature  of 
the  Isaianic  text  itself  and  its  possible  bearing  on  our  assessment  of  the  use  of  Isaiah  in 
the  writings  under  examination, 
Before  the  discovery  of  the  two  Isaiah  scrolls  at  Qumran  in  1947,  the  Hebrew  text 
of  Isaiah  was  generally  based  on  the  Masoretic  consonantal  text-tradition,  a  group  of 
manuscripts  whose  final  form  was  probably  determined  in  the  early  Middle  Ages  (i.  e.,  c. 
42 the  ninth  century  CE).  103  The  two  Isaiah  scrolls  found  at  Qumran  offer  great  help  in 
reconstr-ucting  or  affirming  the  original  text-form  of  the  Book  of  Isaiah.  However,  recent 
research  on  these  Isaiah  scrolls  (esp.  on  the  so-called  Great  Isaiah  Scroll,  I  QIsa)  shows 
that  their  importance  lies  far  beyond  this. 
In  an  article  of  1962,  S.  Talmon  carefully  examined  I  QIsa'  and  concluded  that 
lQIsaa  bears  witness  to  an  ancient  exegesis  of  the  Book  of  Isaiah.  Talmon's  approach  is 
irnportant  in  that  he  did  not  first  set  MT  Isa  "as  a  yardstick  to  measure  the  textual 
tradition"  of  lQlsa.  "'  ForTalmon,  a  comparison  of  I  Qlse  with  the  MT  is  called  for  only 
after  a  comparison  of  1  QIse  with  other  extra-Masoretic  versions,  the  LXX,  the  Peshitta, 
and  the  Targum. 
Talmon's  main  thesis  has  since  been  tested  and  confirmed,  in  one  way  or  another, 
by  many  other  scholars.  For  instance,  having  intensively  studied  I  Qlsaý  and  its  literary 
relationship  with  MT  Isa,  J.  R..  Rosenbloom  posits  that  lQIsa'  "may  be  seen  as  an 
interpretative  copy  of  the  MT  Rsa]  and  at  the  same  time  a  manuscript  closely  related  to 
the  MT.  The  purpose  of  its  composition  seems  to  have  been  the  production  of  a 
simplified  version  of  the  MT,  a  version  which  would  eliminate  many  of  the  difficulties 
which  the  MT  would  present  to  those  for  whom  Hebrew  was  not  a  primary  language.  "  105 
J.  Hoegenhaven  has  also  compared  I  Qlsaý  and  MT  Isa  and  drawn  the  conclusion  that 
lQlsa'  seems  to  have  been  more  influenced  by  "conscious  alterations  arising  from 
exegetical  consideration"  than  MT  Isa.  Following  F.  M.  Cross,  he  also  sees  that  I  QIsa' 
and  NIT  Isa  seem  to  present  two  branches  of  the  same  Palestinian  family,  "the  branch 
reflected  in  MT  being  in  general  more  reliable  in  regard  to  preservation  of  a  more  original 
"'  For  general  discussions  of  the  Masoretic  text-tradition,  see  E.  WOrthwein,  The  Text 
of  the  Old  Testament  (tr.  E.  F. Rhodes;  Grand  Rapids:  Eerdmans,  1979),  pp.  12-29;  E.  Tov, 
Textual  Criticism  ofthe  Hebrew  Bible  (Assen/1\4aastricht:  Van  Gorcum/  Nfinneapolis:  Fortress, 
1992),  pp.  22-79. 
"  S.  Talmon,  "Ma  as  a  Witness  to  Ancient  Exegesis  of  the  Book  of  Isaiah,  "  ASTI 
1(1962),  pp.  62-72;  words  cited  from  p.  63. 
'0'  J.  R.  Rosenbloom,  The  Dead  Sea  Isaiah  Scroll:  A  Literary  Analysis  (Grand  Rapids: 
Eerdmans,  1970),  p.  8  1. 
43 text-f  I 
orrn.  iiI06  Most  recently,  J.  W.  Olley"'  and  O.  H.  Steck`  have  also  independently 
come  to  the  conclusion  that  the  text-segmentation  in  lQlsa'  testifies  to  the  sectarian 
exegetical  endeavor,  whichwas  aimed  at  making  the  Book  oflsaiah  more  readable  for  the 
sectarian  readers.  "' 
While  all  these  scholars  have  focused  their  attention  on  I  QIsaa,  F.  J.  Morrow  has 
made  a  significant  contribution  to  the  study  ofotherIsaiah  manuscripts  found  at  Qumran. 
in  his  doctoral  dissertation,  Morrow  has  carefully  examined  all  nineteen"'  Dead  Sea 
manuscripts  ofIsaiah  and  concluded  that  most  of  the  variants  examined  and  presented... 
...  J.  Hoegenhaven,  "The  First  Isaiah  Scroll  from  Qumran  (lQls')  and  the  Massoretic 
Text.  Some  Reflections  with  regard  to  Isaiah  1-12,  "  JSOT28(1984),  pp.  17-35;  words  cited  from 
p.  3  1.  - 
117  j.  W.  Olley,  "'Hear  the  Word  of  Yahweh':  The  Structure  of  the  Book  of  Isaiah  in 
IQIsa',  "  VT43(1993),  pp.  19-49. 
"'  O.  H.  Steck,  Die  erste  Jesajarolle  von  Qumran  (IQIS'):  1.  Schreibweise  als 
Leseanleitungfür  ein  Prophetenbuch;  und2.  Textheft  (2  vols.;  SBS  173/1-2,  S  ga  :  Verlag  *  tutt  rt 
Katholisches  Bibelwerk,  1998).  Steck  concludes,  "Unsere  Untersuchung  ist  zu  dem  Ergebnis 
gekommen,  daß  1  QIs'  eine  Präsentation  des  Jes-Textes  überliefert,  in  der  diese  angebrachten 
Lesesignale  von  allenfalls  indirekter  Wirkung  gleichwohl  aus  einer  sachlich  sehr  überlegten 
Durcharbeitung  und  Rezeption  des  Gesamttextes  dieses  Prophetenbuches  stammen.  "  (Vol.  1, 
p.  182.  ) 
"  See  also  F.  J.  Gongalves,  "The  Isaiah  Scroll,  "  in  ABD,  vol.  3,  pp.  470-72,  who  chooses 
Isa.  8:  1  1  as  an  example  to  show  that  1Q1sa'  seeks  to  update  Isaiah's  message  for  its  readers;  A. 
van  der  Kooij,  "I  QIsa'  Col.  VIH,  4-11  (Isa  8,11-18):  A  Contextual  Approach  of  Its  Variants,  " 
RevQ  13(1988),  pp.  569-81,  who,  using  a  contextual  approach  to  the  sectarian  reading  of 
Isa.  8:  11-18,  concludes  that  I  QIsa'  presents  not  "a  text  witness,  but...  a  piece  of  Jewish  literature 
on  its  own  against  the  background  of  its  own  milieu"  (p.  58  1). 
For  a  general  discussion  of  the  text  of  Isa.  at  Qumran,  see  E.  Tov,  "The  Text  of  Isaiah  at 
Qumran,  "  in  Writing  and  Reading  the  Scroll  of1saiah:  Studies  of  an  Interpretive  Tradition, 
vol.  2,  eds.  C.  C.  Broyles  &  C.  A.  Evans  (VTSup  70,2;  Leiden:  E.  J.  Brill,  1997),  pp.  491-51  1. 
11'  Of  these  19  manuscripts,  two  are  from  Cave  1,  sixteen  from  Cave  4,  one  from  Cave 
5,  and  one  from  Murabba'dt. 
...  Although  he  has  examined  all  the  variants  found  in  the  Qumran  Isaiah  manuscripts, 
F.  J.  Morrow  does  not  present  and  discuss  the  variants  that  emerged  in  I  Qlsa'  and  I  Qlse  on  the 
grounds  that  they  have  already  been  treated  by  someone  else.  Thus,  his  focus  is  mainly  on  those 
variants  that  are  found  in  Cave  4  Isaiah  manuscripts;  see  his  "The  Text  of  Isaiah  at  Qumran,  " 
PhD  Dissertation,  Catholic  University  of  America,  1973,  p.  1. 
44 if,  his  study  "could  be  explained  in  terms  of  a  number  of  tendencies...  [which  in  turn] 
reflect  a  certain  fluidity  of  the  text  [of1saiah]  in  this  period.  "'  12  These  variants,  Morrow 
furthersug  ests,  represent  a  kind  oftext-tradition  of1saiah  which  is  closer  to  MT  Isa  than  =9 
to  I  Qlsa'  and  which,  along  with  MT  Isa  and  I  Qlsaa,  seems  to  have  served  as  one  of  the 
three  text-types  of  Isaiah  at  Qumran. 
Compared  with  I  Qlsa'. 
1 
I  Qlsaý  has  received  little  discussion  among  scholars.  This 
is  probably  due  to  the  fact  that  this  Qumran  Isaiah  Scroll  is  incomplete  and  that  it  in  many 
respects  resembles  the  NIT  tradition.  "'  Recently,  A.  van  der  Kooij  has  examined  this 
Scroll  and  located  its  composition/production  at  the  beginning  of  the  first  century  CE.  "' 
This  scroll,  van  der  Kooij  comments,  is  paleographically  younger  than  I  QIse,  but  its 
orthography  belongs  to  an  earlier  stage  than  that  of  the  latter.  In  view  of  this  and  its  far- 
reaching  agreement  with  MT  Isa,  van  der  Kooij  regards  I  QIse  not  only  as  an  old  text- 
form  but  also  as  the  forerunner  of  the  proto-masoretic  text.  "' 
The  contribution  ofvan  der  Kooij  is  not  limited  to  his  study  of  I  QIse.  In  his  work, 
he  also  has  discussed  I  QIse,  the  LXX,  Theod  Isa,  Aq  Isa,  Targ  Isa,  Sym  Isa,,  Pes'  Isa,  and 
Vulg:  Isa.  Considering  the  dating  of  these  versions,  the  first  five  mentioned  seem  the  most 
important  for  our  study.  For  van  der  Kooij,  these  five  text-types  ofIsaiah  originate  in  the 
priestly  circles.  "'  LXX  Isa  and  I  QIse  present  their  composers'  efforts  to  update  or 
112  F.  J.  Morrow,  "The  Text  of  Isaiah  at  Qumran,  "  p.  17  1.  The  tendencies  that  Morrow  has 
observed  in  this  study  are:  "(1)  the  breakdown  ofHebrew  grammar  and  usage,  (2)  the  breakdown 
of  Hebrew  pronunciation,  (3)  the  substitution  of  more  normal  or  current  diction,  including  the 
interpretation  of  difficult  or  unusual  words  in  terms  of  what  is  known,  (4)  a  harmonizing 
tendency,  vvith  regard  to  person,  and  (5)  the  influence  of  similar  Biblical  passages  on  each  other.  " 
"'  For  lists  of  the  variants  of  IQIsaý  with  regard  to  the  MT,  see  S.  Loewinger,  "The 
Variants  ofDSii,  "  VT4(1954),  pp.  155-63;  F.  J.  Morrow,  "The  Text  ofIsaiah  at  Qumran,  "  pp.  187- 
88. 
A.  van  der  Kooij,  Die  alten  Textzeugen  desJesajabuches  (OBO  35;  Freiburg,  Schweiz: 
Universitatsverlag/  G6ttingen:  Vandenhoeck  &  Ruprecht,  19  8  1),  p.  123. 
"'  A.  van  der  Kooij,  Die  alten  Textzeugen,  p.  124. 
"'  A.  van  der  Kooij,  Die  alten  Textzeugen,  pp.  117-18,215-18. 
45 "actualize"  the  message  of  Isaiah  by  means  of  a  "fulfillment-Interpretation" 
(ErfijIllingsinterpretation)  hermeneutic.  "'  They  are  "'mutually  illustrative,  not  onlywith 
regard  to  their  ftee  approach,  but  also  in  the  way  in  which  both  authors  have  used  this  free 
approach.  "118  Theod  Isa,  Aq  Isa,  and  Targ  Isa,  in  van  der  Kooij's  view,  though  products 
of  post-70  CE,  119  represent  certain  independent  text-types  of  Isaiah  which  are  proto- 
masoretic.  120 
Van  der  Kooij  has  provided  an  important  service  in  examining  different  versions 
of  Isaiah  and  their  relations  to  MT  Isa.  Recently,  D.  Barth6lemy  has  also  made  an 
important  contribution  to  the  study  of  the  textual  variants  in  the  Book  of  Isaiah.  In  his 
117  A.  van  der  Kooij,  Die  alten  Textzeugen,  p.  117  .;  cf  also  his  "I  QIsaa  Col.  VIII,  4-11,  " 
p.  58  1;  and  "Accident  or  Method?  On  'Analogical'  Interpretation  in  the  Old  Greek  of  Isaiah  and 
in  lQlsa,  "  Bibliotheca  Orientalis  43(1986),  col.  375. 
In  fact,  the  efforts  of  LXX  Isa's  translators  to  update  Isaiah's  message  have  long  been 
notedbyl.  L.  Seeligmann,  TheSeptuagint  Version  ofIsaiah  (Leiden:  E.  J.  Brill,  1948),  esp.  pp.  70- 
94.  The  efforts  ofthe  Qumran  sectarians  to  "actualize"  the  prophet's  sayings  inlQIsa'  have  also 
been  pointed  out  by  A.  Rubinstein,  "The  Theological  Aspect  of  Some  Variant  Readings  in  the 
Isaiah  Scroll,  "  JJS  6(1955),  pp.  187-200. 
...  A.  van  der  Kooij,  "The  Old  Greek  of  Isaiah  in  relation  to  the  Qumran  Texts  of  Isaiah: 
Some  General  Comments,  "  in  Septuagint,  Scrolls  and  Cognate  Writings  -  Papers  presented  to 
the  International  Symposium  on  the  Septuagint  and  Its  Relations  to  the  Dead  Sea  Scrolls  and 
Other  Writings  (Manchester,  1990),  eds.  G.  J.  Brooke  &  B.  Lindars,  S.  S.  F.  (SBLSCS  33;  Atlanta, 
GA:  Scholars  Press,.  1992),  p.  208. 
For  a  discussion  of  what  van  der  Kooij  means  by  "a  free  translation/approach,  "  see  his 
"Isaiah  in  the  Septuagint,  "  in  Writing  andReading  the  Scroll  of7saiah:  Studies  ofan  Interpretive 
Tradition,  vol.  2,  eds.  C.  C.  Broyles  &  C.  A.  Evans  (VTSup  70,2;  Leiden:  E.  J.  Brill,  1997),  pp.  513- 
529,  esp.  pp.  518-19;  and  idem,  The  Oracle  of  Tyre:  The  Septuagint  of1saiah  =II  as  Version 
and  Vision  (VTSup  71;  Leiden:  E.  J.  Brill,  1998),  pp.  12-13. 
...  Note  van  der  Kooijs  conclusion  about  the  date  of  the  present  form  of  Theod  Isa: 
Schliesslich  sei  zur  Datierung  von  Theod/KR  Jes  noch  folgendes  bemerkt:  da  Indizien  dafür 
vorliegen,  dass  Theod  Jes  zur  Zeit  Hillels  verfasst  wurde,  dürfte  diese  Revision  der  alten  LXX 
Jes  vielleicht  bereits  gegen  Ende  des  letzten  vorchristlichen  Jahrhunderts  entstanden  sein.  "  (Die 
alten  Textzeugen,  p.  155).  In  the  latter  clause,  van  der  Kooij  is  speaking  of  the  dating  of  the  so- 
ealled  proto-/Ur-Theodotion;  cf  also  Die  alten  Textzeugen,  pp.  128-30,142-43. 
120  See  A.  van  der  Kooij,  Die  alten  Textzeugen,  pp.  156,214-15. 
46 , valuable  work,  "'  he  (and  his  ABU  colleagues)  has  listed  about  346  textual  "difficulties" 
oil  the  basis  of  five  major  modem  translations"'  of  the  Book  of  Isaiah.  Apart  from  giving 
the  textual  evidence,  he  has  discussed  each  variant  reading  in  detail.  His  work  testifies 
to  the  diversity  of  the  text  of  Isaiah. 
The  above  survey  of  recent  research  on  the  variant  versions  of  the  text  of  Isaiah, 
whether  Hebrew  or  Greek,  has  clearly  demonstrated  at  least  two  things,  which  will  have 
significant  bearings  on  our  investigation  of  the  use  of  the  Isaianic  tradition  in  the  three 
selected  bodies  of  literature.  First,  it  shows  that,  around  the  turn  of  the  era,  the  text  of 
Isaiah  was  so  diverse  that  there  was  no  such  thing  as  the  standard  text  of  Isaiah.  This 
will  surely  alert  us  not  to  make  rashjudgment  about  the  textual  differences  between  our 
extant  versions  of  Isaiah  and  the  Isaianic  lemmata  that  are  found  in  the  writings  under 
discussion.  Such  a  great  textual  diversity  opens  up  to  us  the  possibility  that  the  textual 
variations  that  are  found  in,  e.  g.,  Paul's  or  the  sectarians'(esp.  explicit)  use  of1saiah  may 
be  due  to  some  variant  versions  of  Isaiah  that  were  available  to  these  writers  and  yet  lost 
in  the  course  of  time. 
Secondly,  from  the  above  survey  of  recent  research  on  the  variant  versions  of  the 
Isaianic  text,  we  learn  that  not  only  are  the  Greek  or  Aramaic  versions  ofIsaiah  products 
of  later  translators'  interpretation,  but  even  some  ofthe  old  Hebrew  versions,  like  I  QIsa, 
are  also  affected  by  numerous  interpretive  "updatings/actualizations.  "  This  cautions  us 
to  be  alert  to  any  textual  change  in  different  versions  of1saiah,  whether  Hebrew  or  Greek. 
We  also  have  to  consider  seriously  whether  the  Sibyls,  the  sectarians,  and  Paul  would 
have  been  aware  of  such  textual  alterations;  this  is  a  question  which  would  certainly 
affect  our  assessment  of  these  writers'  interpretation  and  application  of  the  Isaianic 
tradition. 
"'  D.  Barthdlemy,  Critique  Textuelle  de  LAncien  Testament,  2:  Isare,  Brimie, 
Lamentations  (OBO  50/2;  Fribourg:  Editions  Universitaires/  G6ttingen:  Vandenhoeck  & 
Ruprecht,  1986). 
...  These  are  RSV,  NEB,  La  Bible  de  Jýrusalem,  Revidierte  Lutherbibel,  and  La 
Traduction  Oecumýnique  de  la  Bible. 
47 All  this  calls  for  a  careful  textual  comparison  as  an  integral  part  of  our  study  of  the 
use  of  the  Isaianic  tradition  in  the  literature  under  examination.  So,  it  is  justified  and 
indeed  necessary  to  print  out  the  relevant  texts  in  their  original  languages.  However,  due 
to  limitations  of  time  and  space,  it  is  not  possible  to  give  all  textual  variants  in  every  case 
under  discussion;  rather,  only  the  most  relevant  and  significant  will  be  discussed  in  due 
course.  123 
Having  set  the  stage  for  our  study,  let  us  now  proceed  to  the  texts  themselves.  In 
examining  the  texts,  I  will  concern  myself  mainly  with  the  questions  (1)  how  the  Isaianic 
material  is  to  be  identified;  (2)  how  the  detected  Isaianic  material  is  utilized  by  the  writers 
of  the  texts  under  discussion;  and  (3)  what  kind  of  influence  the  Isaianic  material  has 
exerted  on  them.  Also,  before  analyzing  the  Isaianic  material  in  each  document,  I  will 
discuss  significant  historical  and/or  literary  questions  relating  to  that  document,  as  they 
concern  my  analysis. 
"See  below  sections  B.  a.  3;  B.  a.  8;  D.  a.  6;  D.  a.  9;  D.  a.  14;  and  F.  a.  1  of  Chapter  Three;  and 
B.  a.  6;  B.  a.  8;  C.  a.  1;  C.  a.  2;  C.  a.  9;  C.  a.  10;  and  D.  a.  1  of  Chapter  Four. 
48 Chapter  Two 
The  Use  of  Isaiah  in  the  Third  and  Fifth  Books 
of  the  Sibylline  Oracles 
A.  A  Quest  for  the  Socio-historical  Setting  of  Sib.  Or.  3 
of  the  twelve  books'  of  the  S  ibyll  ine  Oracles  that  have  survived  and  been  transmitted  to 
us,  Book  3  is  most  likely  the  most  important  one,  for  it  contains  the  oldest  Sibylline 
oracles.  Sib.  Or.  3  is  a  composite  work  consisting  of  Sibylline  oracular  texts  dating  from 
va  rious  periods.  Most  scholars,  '  based  on  manuscript  evidence,  have  come  to  the 
consensus  that  lines  1-96  of  the  present  Book  3  are  not  original  and  hence  should  be 
dissociated  from  the  rest  of  the  Book.  On  the  other  hand,  within  the  rest  of  the  Book, 
lines  350-488  too  are  regarded  by  some  scholars'  as  additions  from  different  sources  of 
different  periods. 
Indeed 
, 
in  Sib.  0r.  3,  oracles  of  different  periods  were  stitched  together,  skillfully 
or  unskillfully,  by  a  single  hand  or  more  for  a  particular  purpose.  Its  composite  nature 
'  According  to  A.  Kurfess,  "Sibylline  Tradition,  "  in  New  Testament  Apocrypha,  vol.  2 
(Philadelphia:  Westminster,  1965),  p.  707,  there  is  no  book  missing  betNveen  Book  8  and  Book 
11.  The  present  Books  II-  14  are  thus  numbered  instead  of  nos.  9-12,  simply  because  of  the 
numbering  in  the  manuscript  group  Q  of  the  tradition.  In  group  Q,  as  A.  Rzach  points  out,  a 
ninth  book  is  found  to  be  identical  with  the  present  Book  6  of  groups  Oand  *,  and  a  tenth  book 
with  the  present  Book  4  of  the  tNvo  groups  (see  "Sibyllinische  Orakel,  "  PW  111.2.  A  (1923),  col. 
2120). 
2  An  exception  is  V.  Nikiprowetzky,  La  Troisiýtne  Sibylle  (Etudes  Juives  IX;  Paris: 
Mouton,  1970),  pp.  60-66,217-22,  Nvho  argues  that  lines  1-96  could  have  been  originally  part  of 
Sib.  0r.  3. 
3  For  instance,  JJ.  Collins,  The  Sihylline  Oracles  of  Egyptian  Judaism  (SBLDS  13; 
Missoula:  ScholarsPress,  1974,  pp.  27-28;  idem,  "The  Sibylline  Oracles,  "  in  OTP,  vol.  1,  pp.  354, 
357-59;  and  M.  Goodman,  "The  Sibylline  Oracles"  in  HJPAJC.,  vol.  3.1,  pp.  633-37,  esp.  p.  635. 
49 clearly  suggests  that  the  oracles  contained  in  the  Book  had  undergone  a  certain  process 
of  redaction.  Because  of  this,  it  is  very  difficult  to  fix  the  Book  at  a  specific  date  for  its 
composition.  However,  its  date  of  composition  is  closely  related  to  its  socio-historical 
setting,  which  is  of  great  importance  to  us  in  understanding  the  dozen  Isaianic 
allusions/echoes  in  the  Book.  In  view  ofthis,  what  seems  to  me  reasonable  and  necessary, 
though  difficult,  is  at  first  to  find  out  the  possible  range  of  date  for  the  composition  of  the 
main  core  of  the  Book  and  its  historical  setting,  and  then  the  date  and  setting  of  the  final 
redaction,  or  compilation,  of  the  Book  as  it  now  stands. 
To  begin  with,  on  the  basis  of  manuscript  evidence,  we  accept  the  current  view 
that  lines  1-96  of  the  present  Third  Sibylline  text  are  not  original  materials;  hence,  what 
initially  constitutes  the  main  body  of  the  Third  Sibyl's  Oracle  survives  in  lines  97-829. 
Careful  reading  of  these  lines  would  lead  us  to  notice  three  passages  (i.  e.,  lines  191-95, 
314-18,  and  601-10)  that  might  provide  a  clue  to  the  date  of  composition  of  the  main 
body.  Common.  to  these  three  passages  is  the  mention  of  a  "seventh  king"  who  was  of 
Greek  origin  yet  exercising  his  reign.  in  Egypt.  ManyscholarS4  see  Ptolemy  VI  Philometor 
as  the  most  likely  candidate  for  that  "seventh  king,  "  even  though  they  admit  that  there  are 
two  other  possible  identifications:  Ptolemy  VIII  Physcon  (i.  e.,  Euergetes  H)  and  Ptolemy 
VII  Neos  Philopator.  5  Yet,  despite  their  agreement,  they  are  hardly  of  the  same 
understanding  of  the  significance  of  such  an  identification  in  relation  to  both  the 
'  For  instance,  H.  C.  O.  Lanchester,  "The  Sibylline  Oracles,  "  in  The  4pocrypha  and 
Pseudepigrapha  ofthe  Old  Testament,  ed.  R.  H.  Ch 
, 
arles,  vol.  2  (Oxford:  OUP,  1913),  p.  372;  J.  J. 
Collins,  Egyptian  Judaism,  pp.  29-32;  M.  Goodman,  "The  Sibylline  Oracles,  "  p.  636;  A. 
Momigliano,  "La  Portata  Storica  dei  Vaticini  sul  Settimo  Re  nel  Terzo  Libro  Oracoli  Sibillini,  " 
in  Forina  Futuri.  Studi  in  onore  del  Cardinale  Michele  Pellgrino,  Bottega  dErasmo,  Torino, 
1975,  pp.  1079-84,  reprinted  in  Sesto  Contributo  alla  Storia  degli  Studi  Classi  e  del  Monde 
Antico,  torno  secondo,  (Roma,  1980),  pp.  551-9,  p.  555;  idem,  "Sibyuine  Oracles,  "  in  The 
Encyclopedia  ofReligion,  ed.  M.  Eliade,  vol.  13  (NY/London:  Macmillan,  1987),  p.  307. 
Again,  V.  NikiproNvetzky,  op.  cit.,  p.  215,  is  an  exception;  he  contends  that  the  "seventh 
king"  referredto  shouldbe  identified  with  Cleopatra  VII;  for  criticisms  ofNikiprowetzky's  view, 
see  A.  Momoigtiano,  art.  cit.,  p.  557,  and  E.  S.  Gruen,  Heritage  andHellenism:  The  Reinvention 
ofJewish  Tradition  (HCS  30;  Berkeley:  U.  of  California  Press,  1998),  p.  272,  n.  109. 
'  An  excellent  discussion  of  the  criteria  for  the  identification  can  be  found  in  M. 
Goodman,  "The  Sibylline  Oracles,  "  p.  636,  n.  21  1. 
so cornposition  and  the  date  of  Sib.  0r.  3. 
For  instance,  based  on  the  identification  of  the  "seventh  king"  with  Ptolemy  VI  C) 
Philometor,  J.  J.  Collins  contends  that  lines  97-439  and489-829  of  Sib.  Or.  3  were  probably 
compiled  in  the  mid-second  century  BCE.  '  It  is  obvious  enough  that  Collins  has  seen  the 
allusions  to  the  seventh  Ptolemaic  king  (i.  e.,  Ptolemy  VI  Philometor)  as  a  crucial  clue  to 
the  date  of  the  three  references,  indeed  of  the  whole  main  body.  However,  M.  Goodman, 
though  admitting  that  the  identification  of  the  "seventh  king"  with  Philometor  could  help 
locate  Sib.  0r.  3  at  the  mid-second  century  BCE  and  that  the  three  "seventh  king" 
references  could  indicate  the  planned  homogeneity  of  the  whole  Oracle  (i.  e.,  lines  97- 
829),  7  argues  that  the  Oracle  is  not  a  literary  unity  and  proposes  a  later  date  of  compilation 
for  it,  namely,  from  the  mid-first  century  BCE  to  a  date  before  the  destruction  of  the 
Temple.  '  Again,  A.  Momigliano,  reading  those  "seventh  king"  references  as  to 
Pfiilometor  or  Neos  Philopator,  has  regarded  their  historical  setting  as  in  the  Maccabean 
revolt,  which  suggests  Sib.  Or.  3  (apart  from  lines  1-96;  178-191;  350-366;  and  perhaps 
520-536)  was  probably  composed  or  compiled  during  the  period  of  170-160  BCE.  9  These 
proposed  readings  of  the  references  and  their  implications  will  receive  scrutiny  in  due 
course.  But  for  the  moment,  it  is  necessary  to  deal  with  another  important  problem  first, 
i.  e.,  whether  the  number  seven  employed  by  the  Sibyl  of  Sib.  0r.  3  should  be  understood 
symbolically  or  literally. 
Most  recently,  E.  S.  Gruen  contends  that  the  identification  of  the  "seventh  king" 
with  a  specific  individual  in  ancient  history  is  unwarranted  and  doomed  to  failure.  In 
''J.  J.  Collins,  Egyptian  Judaism,  pp.  28-33;  idem,  Between  Athens  andJerusalein  (NY: 
Crossroad,  1983),  pp.  61-61;  idem,  "The  Development  of  the  Sibylline  Tradition,  "  ANRW  11.20.1 
(1987),  pp.  430-1;  and  most  recently  his  "The  Sibyl  and  the  Potter:  Political  Propaganda  in 
Ptolemaic  Egypt,  "  in  Religious  Propaganda  andMissionary  Competition  in  the  NT  World,  eds. 
L.  Bormann,  et  al.  (Leiden:  E.  J.  Brill,  1994),  pp.  57-69,  esp.  p.  59. 
'M.  Goodman,  "The  Sibylline  Oracles,  "  p.  635. 
'Ibid.,  p.  637. 
'A.  Momigliano,  "La  Portata  Storica  dei  Vaticini  sul  Settimo  Re,  "  pp.  553-8,  esp.  p.  555. 
51 Gruen's  view,  such  an  identification  betrays  a  failure  to  appreciate  the  apocalyptic  nature 
Cr  of  Sib.  0r.  3.  He  thinks  that  the  references  to  the  "seventh  kin.  "  are  simply  literary 
devices,  characteristic  of  apocalyptic  literature,  which  serve  to  pinpoint  an  eschatological 
time  when  something  divine  in  origin  would  happen.  For  the  number  seven  "possessed 
high  symbolic  import  for  Jews"10  and  hence  can  scarcely  be  taken  literally  as  having 
historical  significance.  Besides,  Gruen  notes,  "the  Greek  rulers  of  Egypt  nowhere 
identified  themselves  by  numbers.  ""  The  numbering  system  is  simply  a  modem  invention 
for  convenience's  sake.  Gruen's  protest  against  identifying  the  "seventh  kin  "  with  a  t)  9 
specific  historical  figure  surely  has  important  bearing  on  dating  Sib.  Or.  3;  it  at  least  invites 
attention  to  the  apocalyptic  nature  of  Sib.  0r.  3.  However,  the  grounds  he  has  formulated 
for  his  thesis  are  not  conclusive. 
In  the  first  place,  contexts  where  the  "seventh  king"  is  referred  to  appear  to 
demonstrate  clearly  enough  that  the  Third  Sibyl  had-  a  specific  historical  figure  in  mind 
while  delivering  her  12  message.  Our  Sibyl's  mention  ofthe  "seventh  king"  is  progressively 
made  obvious.  In  the  first  two  instances  (lines  192-193  and  314-318),  the  origin  of  the 
"seventh  king"  was  spelled  out:  the  king  was  of  Greek  origin  and  exercising  his  reign  in 
Egypt.  13  Perhaps  here  the  details  are  not  clear  enough  to  draw  any  firm  conclusion;  but 
"  E.  S.  Gruen,  Heritage  and  Hellenism,  p.  277. 
"  INd,  p.  276. 
"  The  use  of  a  third  person  feminine  pronoun  does  not  necessarily  mean  that  the  Sibyl 
is  a  real  figure  or  that  the  author  of  Sib.  Or.  3  must  have  been  a  woman;  it  is  used  here  and 
aftenvards  for  the  sake  of  convenience. 
"  Lines  192-193  run  thus:  &XPI  npbg  CP80g6T7JV  PaMMIL'ba,  ýý  PaGIXE63EI 
Aiy6mroi)  pamlEuq,  bg  &ý  ''  EXXývwv  ygvoq  ýwcai.  And  lines  314-318:  iftl  CFOI  nxllyh 
[IEYdXIj,  AlyunTc,  TCPbý  01KOUg,  6EIVý,  ýV  06TEW  TCOT'  ýTCýITCICFCCý  ýPX0116VTJV  UOI. 
ýO[týala  Yap  8LE)LEA)CFE-ral  81&  [630V  060,  GKOPITtGpbq  89  TE  Kal  OdVaTOq  Kalt  ltgbq 
, 
Paoixý(ov,  Ka,  r,  TE  m6oll.  6ý9ýEt  6P8O[IdTjn  YEVETýq  10 
52 iri  the  third  mentioning  ofthe  king  (lines  608-6  10),  "  the  youth  or  newnessl:  5  ofthe  Greco- 
gyptian 
king  was  highlighted,  and  that  king  was  "numbered  from  the  dynasty  of  the  Eo  V 
Greeks.  "  "Destruction  will  fall  upon  Egypt  in  the  time  ofthe  Young  (orae-)  seventh  king 
reckoned  from  the  rule  of  the  Greeks.  ,  16  The  destruction  was  to  be  brought  about  by  a 
foreign  king  who  was  from  Asia.  Here  Gruen  argues  that  the  traditional  view,  that  the 
young  king  was  Philometor  while  the  king  from  Asia  was  Antiochus  IV  Epiphanes, 
"encounters  serious  stumbling  blocks.  [For  i]f  the  Sibyl  intended  AntiOchus  IV  as  the 
Asian  king,  her  timing  would  have  to  be  very  precise  indeed.  Seleucid  success  and 
deposition  of  the  Ptolemies  came  as  [a?  ]  consequence  of  Epiphanes'first  invasion  in  170; 
the  second,  in  168,  was  thwarted  by  Rome  and  followed  by  reinstatement  of  Ptolemaic 
authority.  An  ex  eventu  prophecy  would  make  no  sense  except  in  that  narrow  corridor 
of  time  --  far  too  tight  a  squeeze.  07  In  my  opinion,  Gruetfs  argument  is  indecisive,  for 
here  the  clue  for  identifying  the  "seventh  king"  does  not  hinge  on  the  reference  to  the  king 
from  Asia  but  on  the  context  itself  Whether  or  not  our  Sibyl  had  identified  Antiochus  IV 
as  the  Asian  king"  does  not  determine  whether  she  had  in  mind  a  specific  historical 
individual  for  the  "seventh  king,  "  for  the  immediate  context  (lines  609-610)  explicitly 
states  that  that  "seventh  king"  was  "numbered  from  the  dynasty  of  the  Greeks,  which  the 
Macedonians',  wonderful  men,  will  found.  " 
In  the  second  place,  regarding  numbering  the  Greek  rulers  of  Egypt,  Gruen  points 
out  that  since  the  practice  is  modem  and  "lack[s]  ancient  authority;  "  the  numeral  seven 
is  most  likely  to  be.  understood  in  a  symbolic  way.  True,  we  have  no  evidence  that  the 
Ptolemaic  kings  identified  themselves  by  numbers;  and  on  the  contrary,  we  do  have 
"Lines  608-610:  6nn6rav  AiyUn-cou  Pa(3iXEbq  vgoq  gpbogoq  &pXin  -rýq  ibfllq  yafqq 
&PIOP06[IEVOq  9  'EXXývwv  &PXýq,  I)q  CCPýOUGI  MOCKT186VEg  a(METOI  aVbpEq- 
The  adjective  vE'.:  oq  could  mean  eitheryoung  ornew;  cf  LSJM,  p.  1169;  BAGD,  p.  536. 
16  E.  S.  Gruen,  Heritage  and  Hellenism,  p.  274;  emphasis  mine. 
17  jbid.,  p.  275;  italics  his. 
"  The  problem  as  towhether  the  Sibyl  had  Antiochus  IV  in  mind  by  the  reference  to  the 
Asian  king  will  be  discussed  later. 
53 evidence  that  the  number  seven  was  much  used  as  a  literary  device  in  apocalyptic 
literature  during  the  centuries  around  the  turn  of  the  era.  19  Indeed,  at  first  glance,  the  C, 
apocalyptic  nature  of  Sib.  Or.  3  may  lend  support  to  the  conclusion  that  our  Sibyl  may  well 
have  intended  the  numeral  seven  to  carry  theological,  symbolic  meaning  rather  than 
historical  reference.  Despite  this,  however,  the  likelihood  cannot  entirely  be  dismissed 
that  our  Sibyl's  references  to  the  "seventh  king"  could  be  clues  for  dating.  In  fact, 
numerical  references  in  apocalyptic  literature  are  not  necessarily  always  to  be  interpreted 
symbolically;  for  instance,  I  Enoch  60:  8  "my  grandfather  [Enoch]  was  taken,  the  seventh 
from  Adam"  is  probably  a  good  example  (cf  Gen.  5:  1-24;  Jude  14).  "  Also,  ifthe  number 
seven  were  to  be  understood  merely  in  a  theological,  symbolic  way,  what  about  our  Sibyl's 
other  descriptions  of  the  "seventh  king"  such  as  "king  of  Egypt,  "  "of  the  Greeks  by  race,  " 
and  especially  "numbered  from  the  dynasty  of  the  Greeks  which  the  Macedonians, 
wonderful  men,  will  found?  "  Are  these  descriptions  also  to  be  understood  symbolically? 
Why  did  our  Sibyl  give  these  descriptions  about  the  "seventh  king?  "  What  is  the 
significance  of  these  phrases  in  their  own  contexts?  I  think  the  most  natural  way  to 
understand  these  descriptions,  including  the  number  seven,  is  to  see  them  as  bearing 
historical  significance,  showing  that  by  them  our  Sibyl  did  have  a  certain  figure  in  mind 
while  writing.  " 
'9  For  instance,  in  I  Enoch  (used  34  times;  with  multiples  of  seven:  fourteen,  5  times; 
seventy,  twice),  Daniel  (if  it  was  a  document  of  the  second  century  BC;  used  5  times  in  chs.  1-6; 
and  in  chs.  7-12,  with  multiples  ofseven,  half  a  dozen),  4Ezra  3-14  (used  21  times,  and  once  with 
the  multiple  seventy;  interestingly,  the  book  consists  of  seven  visions),  and  Revelation  (used  57 
times).  For  discussion  of  the  prevalence  of  the  numeral  seven  during  the  time  stated,  see  A. 
Yarbro-Collins,  "Numeral  Symbolism  in  Jewish  and  Early  Christian  Apocalyptic  Literature,  "  in 
ANRWII.  21.2  (1984),  pp.  1253-57. 
"  The  "seventy  years"  in  Dan.  9:  1  might  be  another  good  example,  though  it  could  be  a 
round  number  indicating  a  lifetime  of  a  long  generation  (cf,  Ps.  90:  10;  Isa.  23:  15);  its  historical 
reference  is  certainly  to  the  Exile..  For  exegetical  discussions  of  the  passage,  see  J.  J.  Collins, 
Daniel  (Hermeneia;  Philadelphia:  Fortress,  1993),  p.  349;  J.  E.  Goldingay,  Daniel  (WBC  30; 
Texas:  Word,  1989),  pp.  239  &  263.  See  also  Rev.  1:  4,  where  the  "seven  churches"  are  certainly 
more  than  symbolic. 
"  To  be  sure,  Sib.  Or.  3  carries  some  apocalyptic  marks,  such  as  an  expectation  of  divine 
judgment  upon  the  wicked/immoral  nations  and  divine  vindication/deliverance  of  the  elect, 
54 Moreover,  considering  that  no  further  descriptions  were  made  of  the  "seventh 
king"  in  the  Oracle,  it  seems  likely  that  such  a  figure  played  just  a  minor  role  in  our  Sibyl's 
Oracle.  If  so,  it  is  certainly  justifiable  for  the  Sibyl  to  mention  him  only  allusively.  In 
short,  Gruen  has  underestimated  the  historical  implications  of  the  number  seven  by 
overstating  the  apocalyptic  character  of  Sib.  Or.  3.  His  objection  against  the  identification 
of  the  "seventh  king"  with  a  historical  Greco-Egyptian  king  can  hardly  be  sustained. 
Who  was  the  mysterious  "seventh  king"  then?  Was  our  Sibyl  composing  the 
Oracle  (at  least,  these  king  references)  during  the  lifetime  of  that  "seventh  king?  "  Where 
did  she  compose  it?  As  said  earlier,  Ptolemy  VI  Philometor  has  been  seen  among  scholars 
as  a  favorite  choice.  However,  due  to  the  ambiguity  in  meaning  of  the  term  viog  (young 
or  new)  in  Sib.  0r.  3:  608,  the  "seventh  king"  could  also  be  Neos  Philopator,  whose  name 
bears  exactly  the  same  term  vEog,  or  Ptolemy  V111  Physcon,  who  succeeded  Philometor 
after  his  tragic  death.  Of  course,  whether  Alexander  the  Great  was  counted  as  the  first 
Greek  king  in  Egypt  is  also  a  determining  factor,  but  it  is  hardly  decisive. 
Whether  or  not  our  Sibyl  composed  her  oracle  during  the  reign  of  the  "seventh 
king"  is  crucial  to  our  quest  of  the  setting  ofthe  Oracle,  but  it  seems  difficult  to  be  certain. 
messianic  hope,  and  pseudonymity.  But  it  does  also  lack  certain  significant/typical  apocalyptic 
features,  e.  g.,  angelic  intervention/mediation,  vision  reports,  and  heavenly  j  ourneys,  as  regards 
form,  and  belief  in  an  afterlife  and  dualistic/symbolic-universe  worldview,  as  far  as  content  is 
concerned.  Further,  I  doubt  that  Gruen  is  right  in  thinking  that  in  Jewish  apocalyptic  literature 
there  would  be  a  word  of  hope  for  salvation  for  the  non-elect.  All  this  seems  to  suggest  that 
Sib.  Or.  3  is  likely  12roto-/!  guasi-apocalyptic,  or  at  least  that  it  is  not  as  apocalyptic  as  Gruen  has 
claimed.  If  that  is  thd  case,  doubt  would  be  thrown  upon  his  claim  that  the  number  seven  should 
betaken  merely  in  a  symbolic  way.  See  J.  J.  Collins,  Egyptian  Judaism,  pp.  97-115,  esp.  pp.  106- 
13,  for  discussion  of  Sib.  0r.  3's  apocalyptic  characteristics. 
For  a  general  discussion  of  the  nature  of  apocalyptic  literature,  cf.  P.  D.  Hanson,  "Jewish 
Apocalyptic  against  its  Near  Eastern  Environment,  "  RB  78(1971),  pp.  31-58;  idem,  "Apocalyptic- 
ism,  "  IDBSup,  pp.  28-34;  idem,  "Apocalypses  and  Apocalypticism.  -  Genre  and  Introductory 
Overview,  "  ABD,  vol.  1,  pp.  279-82;  and  J.  J.  Collins's,  "Apocalyptic  Eschatology  as  the 
Transcendence  of  Death,  "  CBQ  36(1974),  pp.  21-43;  and  idem,  "Early  Jewish  Apocalypticism,  " 
,  4BD,  vol.  1,  pp.  282-87.  Hansods  and  Collins's  views  can  be  counterbalanced  by  Robert  R. 
Wilson,  "From  Prophecy  to  Apocalyptic:  Reflections  on  the  Shape  of  Isaelite  Religion,  "  Semeia 
21(1981).  pp.  79-95;  idem,  "The  Problems  of  Describing  Apocalyptic  Discourse,  "  Semeia 
21(198  1),  pp.  133-36;  L.  L.  Grabbe,  "The  Social  Setting  of  Early  Jewish  Apocalypticism,  "  JSP 
4(19  89),  pp.  27-47;  and  S.  L.  Cook,  Prophecy  andApocalypticisin,  (Minneapolis:  Fortress,  1995), 
pp.  19-3  5. 
55 perhaps  a  closer  look  at  the  function  ofthe  five  major  "king"  references  22  in  the  Book  may 
be  helpful  to  reach  a  fair  conclusion.  Careful  reading  of  those  "seventh  king"  passages 
shows  that,  for  the  Sibyl,  something  great  and  special  will  happen  during  the  reign  of  the 
"seventh  king.  "D  Yet,  whether  the  "seventh  king"  was  seen  as  the  agent  who  initiated  that 
, 'something"  to  take  place  remains  unclear.  According  to  the  context,  it  appears  very 
likely  that  our  Sibyl  had  seen  the  reign  of  the  "seventh  king"  as  simply  maLking  a  time 
when  the  great  God  of  the  Jews  would  do  something  to  both  the  foreign  nations  and  His 
21  a  own  people.  In  other  words,  the  references  to  the  "seventh  kint,  "  merely  serve  as  time 
markers,  by  which  our  Sibyl  pinpointed  a  specific  time  when  she  expected  God  would 
rescue  His  people  and  inaugurate  an  eschatological  kingdom  (cf  lines  701ff.;  767-808). 
Right  after  the  third  "seventh  king"  reference,  a  king  coming  from  Asia  is 
introduced  into  the  scene  in  lines  611-618.  According  to  the  context,  the  mention  of  the 
coming  of  that  Asian  king  here  appears  to  be  resumptive,  25  carrying  on  the  theme  of  the 
infliction  of  disasters  on  all  mortals  by  the  Immortal  mentioned  in  the  preceding  lines  (esp. 
601-603).  This  implies  that  the  attack  on  Egypt  by  that  "king  from  Asia"  would  very 
probably  have  occurred  in  the  reign  of  the  "seventh  king.  "  Some  scholars  have  read  in 
"  In  addition  to  the  three  "seventh  king"  references  in  lines  192,318,  and  608,  there  are 
two  other  "king"  references  in  SibOr.  3:  in  lines  61  Iff.,  where  a  king  coming  from  Aisa  is 
mentioned;  and  in  lines  652ff.,  where  "a  king  from  the  sun"  is  referred  to. 
21  Note  the  phrases  "dX12i  npoc  6pbogd-ri1v  Paotkqf6a,  PaGlk6jEt  Atyu'nTou 
PuatXe-6ý"  in  line  192,  "ýýEt  (Jot  -N!  Ijyý  [IEY(U-q, 
Alyt)TCTE,  lrp.  bq  OIKOuq  ...  (wopnlapo,  q  86 
TE  KI  OE  -1  TEau  n',  in  314-  (XI  !  Va-rOq  KaL  XI[16q  ýýiýEt  6P8OV&Tjj  YEVEý  PagiX&v,  Kal'U6  E  01 
318,  and  "6-xTcOTav  Aiy6nrou  Paui;  ýebq  vgoq  9pbopoq  apX11  -rýq  tbtTlq  yulljq...  "  in  line 
608f. 
24  See  lines  300-301  and  601-620,  where  God  was  explicitly  seen  as  the  agent  inflicting 
disasters  and  judgment  upon  the  nations  and  blessing  the  elect.  Contra  J.  J.  Collins,  who,  by 
identifying  the  "seventh  king"  with  "the  king  from  the  sun"  in  lines  652-656,  contends  that  the 
"seventh  king"  should  be  the  agent  who  initiated  the  messianic  age;  see  his  Egyptian  Judaism, 
Pp.  3  844;  BetweenAthens  andJerusalem,  pp.  63-71;  and  "Messianism  intheMaccabean  Period,  " 
in  Judaisins  and  TheirMessiahs  at  the  Turn  ofthe  Era,  eds.  I  Neusner,  et  aL  (Cambridge:  CUP, 
1987),  pp.  98-99.  Collins's  equation  of  the  two  kingly  figures  is  unwarranted  (see  below). 
25  '  Note  the  particle  6'  (U)  in  line  611,  which  is  here  probably  resumptive;  cf  BAGD, 
S.  v.,  3,  p.  17  1. 
56 lines  611-618  an  allusion  to  the  Seleucid  king  Antiochus  IV  Epiphanes.  "  who  twice 
invaded  Egypt  in  170-168  BCE.  27  Others  think  that  it  is  simply  a  general  reference  to  a 
traditional  enemy  of  Egyp  t.  2'  For  in  Egyptian  tradition,  2'  a  king  from  Asia  has  long  been 
seen  as  enemy  of  Egypt.  Both  views  are  possible. 
However,  two  pieces  of  information  pull  us  to  take  the  foriner  view  as  likely.  First, 
in  line  615  we  are  told  that  the  "Asian  king"  after  plundering  the  "kingdom  of  Egypt" 
returned  home  by  sea  (kTC  EU'PEa  v&)T(x  OaMuoijq);  and  we  also  learn  from  historians 
that  Antiochus  IV  restored  his  fleet"  and  did  attack  Egypt  in  168  BCE  with  his  fleet.  " 
This  parallel  is  very  striking.  Second,  as  D.  Mendels  has  pointed  out,  "some  of  the 
Seleucid  kings  put  the...  title  [Asia's  ruler']  on  their  coins"  and,  above  all,  "in  a 
dedication  to  Antiochus  IV,  he  is  called  'savior  of  Asia'.  "`  All  this  renders  it  plausible 
to  identify  the  "king  from  Asia"  as  Antiochus  IV.  If  that  is  the  case,  this  reference  to  the 
"king  from  Asia"  would  help  us  locate  the  date  of  the  Sibyl's  Oracle:  probably  after  168 
"  For  instance,  H.  C.  O.  Lanchester,  "The  Sibylline  Oracles,  "  p.  372;  A.  Momigliano,  "La 
Portata  Storica  dei  Vaticini  sul  Settimo  Re,  "  p.  555.  Cf  JJ.  Collins,  Egyptian  Judaism,  pp.  3940, 
who  thus  reads  the  reference  but  goes  on  to  posit  that  "Antiochus  Epiphanes...  Nvas  the  last  of  a 
series  of  oppressors  who  invaded  Egypt  from  Asia.  " 
27  For  a  brief  account  of  Antiochus  IV  Epiphanes'  invasion  of  Egypt,  see  E.  Bevan,  A 
History  ofEgypt  under  the  Ptolemaic  Dynasty  (London:  Methuen,  1927),  pp.  282-86. 
28  So  j.  j.  Collins,  "The  Sibylline  Oracles,  "  p.  375,  note  v3;  E.  S.  Gruen,  Heritage  and 
Hellenism,  p.  275. 
29  j.  j.  Collins,  Egyptian  Judaism,  p.  40,  has  gathered  some  evidence  from  the  Egyptian 
prophetic  literature. 
'0  D.  Musti,  "Syria  and  the  East,  "  in  the  2nd.  ed.  of  The  Cambridge  Ancient  History, 
vol  7/1-  The  Hellenistic  World,  eds.,  F.  W. Walbank,  et  al,  (Cambridge:  CUP,  1984),  p.  192. 
31  See  E.  Bevan,  Ptolemaic  Dynasty,  p.  286;  P.  Green,  Alexander  to  Actiwn  (HCS  1:  U. 
of  California  Press,  1990),  p.  430. 
32  Cited  from  D.  Mendels,  The  Rise  and  Fall  ofJewish  Nationalism  (Grand  Rapids: 
Eerdmans,  1997),  p.  89  and  p.  103,  n.  42,  respectively.  See  ER.  Goodenough,  "The  Political 
Philosophy  of  Hellenistic  Kingship,  "  Yale  Classical  Studies  1  (1928),  p.  98,  Nvho  also  notes  that 
"Antiochus  IN  Epiphanes  is  called  awrýpoq  -zýq  'Aaf  txq  K01  KTf  oToU  Týq  T[OXE(aq.  "  For  a 
fuller  Greek  text,  see  P.  Wendland,  "Z=,  "  ZNW  5(1904),  p.  339,  n.  5. 
57 BCE 
In  lines  652-656,  a  king  was  said  to  be  sent  by  God  from  the  sun.  Most  scholars 
have  seen  this  reference  to  a  king  from  the  sun  as  clearly  messianic.  Among  them,  J.  J. 
Collins  has  put  forward  a  detailed  account  of  the  theological  significance  of  that 
reference,  which  deserves  discussion.  He  has  thus  summarized  his  theory: 
This  king..  is  not  said  to  be  of  the  line  of  David,  or  even  Jewish.  Elsewhere  the  Sibyl 
repeatedly  says  that  the  turning  point  of  history  will  come  in  "the  seventh  reign,  when  a 
king  of  Egypt,  who  will  be  of  the  Greeks  by  race,  Nvill  rule"  (Sib.  0r.  3:  193,  compare  318, 
608)  -  i.  e.,  the  seventh  king  of  the  Ptolemaic  line,  either  Ptolmy  VI  Philometor 
...  or, 
more  probably,  his  anticipated  successor,  Ptolemy  Neos  Philopator.  Sibylline  Oracles 
3:  652-56  most  probably  refers  to  the  same  kin 
. 
The  phrase  "king  from  the  sun"  is 
rooted  in  Egyptian  mythology  and  is  also  found  in  an  Egyptian  eschatological  prophecy 
of  the  Hellenistic  period,  the  Potter's  Oracle....  Sibylline  Oracle  3  was  composed  by  a 
follower  of  Onias  IV,  the  heir  to  the  Jewish  High  Priesthood  who  became  a  general  in 
the  army  of  Ptolemy  Philometor....  [T]he  oracle  expresses  the  views  of  Jews  -who  looked 
to  the  military  and  political  power  ofEgypt  to  deliver  Judea  from  the  threat  ofthe  Syrian 
Seleucids,  " 
It  is  obvious  that  the  main  plank  of  his  argument  pivots  on  the  phrase  "king  from 
the  sun,  "  which  finds  a  parallel  in  an  Egyptian  prophetic  document,  the  Pottees  Oracle. 
Based  on  the  parallel,  Collins  has  identified  the  "seventh  king  "  (in  193,318,608)  with 
the  "king  from  the  sun"  and  argued  that  it  was  the  "seventh  king"  who  as  Messiah  of  God 
would  inaugurate  the  eschatological  political"  kingdom.  "  In  my  opinion,  there  is  nothing 
in  the  context  of  the  reference  (or  even  of  the  whole  oracle)  that  can  be  drawn  on  to 
justify  Collins's  equation  of  the  two  kingly  figures.  True,  the  king  from  the  sun  "is'not 
said  to  be  of  the  line  of  David,  or  even  Jewish.  "  But,  nor  is  it  said  either  that  the  king  is 
33  j.  j.  Collins,  "Messianism  in  the  Maccabean  Period,  "  p.  99;  emphasis  mine. 
'  See  J.  J.  Collins,  "A  Symbol  of  Otherness:  Circumcision  and  Salvation  in  the  First 
Century,  "  in  "To  See  Ourselves  as  Others  See  Us  "-  Christians,  Jews,  "Others  "  in  Late.  Antiquity, 
eds.  J.  Neusner  &  E.  S.  Frerichs  (Qhico,  California:  Scholars'  Press,  1985),  p.  165. 
"  Collins's  view  is  adopted  by  many  scholars;  see  recent  works,  e.  g.,  by  L.  L.  Grabbe, 
Judaism  from  Cyrus  to  Hadrian  (London:  SCK  1994),  p.  563;  K.  E.  Pomykala,  The  Davidic 
Dynasty  Tradition  in  Early  Judaism  (Atlanta,  GA:  Scholars'  Press,  1995),  pp.  256-58;  G.  S. 
Oegema,  T17e,  4nointed  and  His  People  (JSPS  27;  Sheffield:  Sheff-ield  Academic  Press,  1998), 
pp.  81-85. 
58 . not  to  be  Jewish  or  even  ofthe  line  of  David.  Collins's  argument  is  certainly  an  argument 
ftom  silence.  Admittedly,  it  is  very  difficult  to  ascertain  with  confidence  the  real  identity 
of  that  king;  yet,  the  possibility  that  he  may  have  been  Jewish  cannot  be  denied. 
The  phrase  "6:  Tu'  TIEU010...  Pacyt.  Xja  (a  king  from  the  sun),  "  which  also  appears 
in  the  Potter's  Oracle,  "  is  crucial  to  Collins's  theory.  Its  appearance  in  the  Egyptian 
prophetic  document  has  led  him  to  conclude  that  the  expected  Messiah  was  a  Ptolemy. 
Such  a  conclusion  is  problematic,  however.  It  seems  better  to  see  the  occurrence  of  the 
phrase  in  the  Potter's  Oracle  as  merely  suggesting  that  our  Sibyl  might  have  been  familiar 
with  Egyptian  literature  and  that  she  might  have  composed  her  Oracle  in  Egypt.  "  Perhaps 
the  Sibyl  might  have  adopted  the  language  of  the  Egyptian  document  to  serve  the  Jewish 
messianic  hope,  but  this  hardly  necessarily  warrants  a  Ptolemaic  Messiah.  Rather  than 
being  ideologically  influenced  by  the  Potter's  Oracle,  I  suggest,  our  Sibyl's  thought  was  C 
greatly  shaped  by  the  Isaianic  tradition.  For  the  phrase  here  very  probably  alludes  to 
Isa.  41:  25,  "  where  a  similar  one  `r6v  4'  ý,  Xlov  C'Mx-roM)v  (the  one  from  the  rising  of 
the  sun)"  is  found.  More  than  two  decades  ago,  Collins  rejected  this  allusion  for  the 
"  An  English  translation  with  a  brief  discussion  of  the  Potter's  Oracle  can  be  found  in 
C.  C.  McCown,  "Hebrew  and  Egyptian  Apocalyptic  Literature,  "  HTR  18(1925),  pp.  397401.  Cf 
L.  Koenen,  "The  Prophecies  of  a  Potter:  A  Prophecy  of  World  Renewal  Becomes  an 
Apocalypse,  "  in  Proceedings  of  the  Twelfth  International  Congress  of  Papyrology,  ed.  D.  H. 
Samuel  (Toronto:  A.  M.  Hakkert,  1970),  pp.  249-54. 
37  Similarly,  the  mention  of  the  king  from  Asia  as  enemy  of  Egypt  in  lines  611-615  may 
also  serve  the  same  purpose,  suggesting  the  place  of  composition  as  Egypt. 
38  Our  Sibyl's  review  of  the  history  of  Israel's  exile  in  lines  265-294  (esp.  286)  certainly 
justifies  the  suggestion  that  she  may  have  had  Isa.  41:  25  (and  41:  2  as  well)  in  mind  while  making 
in  line  652  the  reference  to  a  king  from  the  sun.  And,  as  we  shall  see,  a  considerable  number  of 
Isaianic  allusions/echoes  is  found  in  Sib.  Or.  3,  which,  indirectly,  strengthens  the  likelihood  of 
this  allusion. 
Isa.  41:  25  LXX  runs:  6y('1)  U  ýyEtpa  -cO'v  &Tuo  Popp&  Kcd  -ro'v  &!  h'  ýIfou  &ywcoxcay 
KXIM(Fowcal  -1cp  0,  VoPMT1  [100 
...  ;  and  cf  also  Isa.  41:  2  LXX  Tf  q  u'ýýyEtpEv  &7ro  &va-roX6v 
61Xa10G6VTJV,  UKaXEGCV  a6TIIV  Ka-ra  TC08aq  a6TOU,  Kal  TUOPE60E'ral;  86GE1  iVUV-Cf0V 
0V6V  Ml  PaG0L6q  &GTýUEI  Kal  &JOEt  Eiq  YfiV  T&q  P(XXUIP(Xq  aLT4Q)V  K4  6q  ýpl)YaVa 
Q(,  )opL6va  T&  -c6ý(x  a&u(ov. 
59 reason  that  the  phrase  in  Isa.  41:  25  is  not  the  same  as  that  in  Sib.  0r.  3:  652 
. 
39  He  then 
argued  that  the  phrase  "ecTC  ýEXtoto  (from  the  sun)"  here  cannot  be  taken  to  mean  "from 
0 
the  cast.  " 
However,  A.  Chester,  citing  H.  Schwier 
'40 
has  recently  offered  us  an  important 
piece  of  evidence  that  shows  that  the  phrase  "67r'  ýE;  Lfoto"  in  line  652  could  be 
understood  in  this  way.  Chester  points  out  that  Collins  has  overlooked  "the  similar 
expression  in  Phlegon,  Mirabilia  3:  7:  '...  eý  'A(:  Tfi1q  050EV  ýý.  f  OU  &VCtT0Xaf  Ei(YtV',  where 
the  identification  is  specifically  with  Asia  (for  which  'the  East'  could  be  used 
interchangeably).  ""  That  expression  surely  throws  doubt  upon  Collins's  claim  that  the 
phrase  "d-n'  ýe-Xfoio"  does  not  imply  the  sense  of  "fi7om  the  east.  "  Chester  goes  on  to 
state  that  the  phrase  could  be  a  contracted  form  of  eý  avauoX6v  ilXtov  meaning  "from 
the  cast,  ""  which  is  almost  exactly  the  same  as  the  phrase  found  in  Isa.  41:  25.  If  that  is 
the  case,  "the  reference  to  a  Ptolemaic  king  in  Sib.  Or.  3  is  by  no  means  as  straightforward 
as  Collins  iMplieS.,,  43  To  be  sure,  in  Isa.  41:  2  and  41:  25  a  non-Jewish  Messiah  (i.  e.,  the 
Persian  king  Cyrus)  is  meant;  yet,  the  context  of  our  Sibylline  passage  here  scarcely 
justifies  a  conceptual  totali1y  transfer.  On  the  contrary,  lines  655-656  evidently  say  that 
the  "king  from  the  sun"  is  entirely  subject  to  God's  will  and  His  Law.  In  view  of  her 
repeated  exhortations  to  the  Greeks,  in  which  she  depicted  them  as  idolatrous  and  proud 
(cf  lines  547-557,738-739),  it  seems  less  likely  that  the  Sibyl,  at  least  at  the  time  of 
"  See  his  Egyptian  Judaism,  pp.  40-4  1. 
"  H.  Schwier,  Tempel  und  Tempelzerst6rung:  Untersitchungen  zu  den  theologischen  und 
ideologischen  Faktoren  im  erstenffidisch-rdmischen  Krieg  (66-  74  n.  Chr.  )  (NTOA  11;  Freiburg/ 
G6ttingen,  1989),  pp.  236-37,242-43;  esp.  p.  36. 
4'A.  Chester,  "Jewish  Messianic  Expectations  and  Mediatorial  Figures  and  Pauline 
Theology,  "  inPaidus  unddasantikeJudentum,  hrsg.  vonM.  Hengel  undU.  Heckel  (WUNT  58; 
Tilbingen:  J.  C.  B.  Mohr,  1990),  p.  35,  n.  50;  cf  idem,  "The  Sibyl  and  the  Temple,  "  in  Templum 
Amicitiae:  Essays  on  the  Second  Temple  presented  to  E.  Bammel,  ed.  W.  Horbury  (JSNTS  48; 
Sheffield:  Sheffield  Academic  Press,  199  1),  p.  42,  n.  13. 
42  A_  Chester,  "Jewish  Messianic  Expectations,  "  p.  35,  n.  50. 
43  Ibid. 
60 composing  her  Oracle,  would  have  regarded  the  "seventh  king"  as  godly  and  observant 
to  God's  Law.  Indeed,  throughout  her  Oracle,  the  Sibyl  nowhere  said  that  the  "seventh 
king"  was  godly.  Such  complete  silence  of  the  Sibyl  in  this  matter  is  striking,  if  she  really 
regarded  him  as  God's  anointed  one  to  bring  about  the  eschatological  kingdom,  as  Collins 
believed. 
To  summarize,  the  Third  Sibyl,  by  the  "seventh  king"  references,  pinpointed  a 
specific  time  when  divine  deliverance  of  the  Jews  (our  Sibyl's  kinspeople)  and  divine 
judgment  upon  the  immoral  nations  would  take  place.  Her  mention  of  the  "king  from 
Asia"  further  betrayed  clues  for  the  date  ofher  writing.  By  the  reference  to  the  "king  fi7om 
the  sun,  "  she  conveyed  to  her  Jewish  audience  a  messianic  hope  which  in  her  sight  would 
find  its  imminent  fulfillment.  The  messianic  figure  she  expected  probably  is  a  godly 
figure,  the  agent  of  the  great  God  who  will  execute  His  design,  both  salvific  and 
judgmental. 
Regarding  the  date  of  composition  of  the  Oracle  (at  least,  the  five  "king" 
references),  our  discussion  has  led  us  to  note  that  the  mood  of  the  Sibyl's  language 
throup.,,  hout  is  vivid  and  intense.  This  may  suggest  that  her  words  of  judgment  and 
deliverance  would  make  best  sense  if  they  were  composed  during  the  reign  of  the 
"seventh  king.  ""  In  fact,  our  Sibyl  intentionally  hid  the  identity  of  the  "seventh  king"  by 
number,  probably  because  she  thought  her  audience  would  have  known  who  he  was. 
Such  a  way  of  designating  him  might  well  imply  that  she  was  composing  her  Oracle 
during  his  lifetime., 
_If 
that  is  the  case,  then,  given  the  possibility  of  taking  Alexander  the 
Great  as  the  first  Greek  king  in  Egypt  and  the  ambiguity  of  the  term  Woq  in  the  third 
"seventh  king"  reference,  the  "king"  references  (or  perhaps  the  central  core  of  Sib.  Or. 
3:  97-829)  can  be  fairly  dated  within  a  wide  range  of  time  during  which  Philometor,  his 
son  Neos  Philopator,  and  Physcon  were  (successively)  kings  of  Egypt,  namely,  181-1.16 
BCE.  And  such  a  date  can  even  be  narrowed  down  to  168-145  BCE,,  considering  that  the 
Sibyl's  reference  ofthe  "king  from  Asia"  was  probably  to  Antiochus  IV  and  that,  as  noted 
44So  A.  Momigliano,  "La  Portata  Storica  dei  Vaticini  sul  Settimo  Re,  "  p.  555. 
61 above,  the  attack  of  that  "king  from  Asia"  on  Egypt  was  very  probably  seen  by  the  Sibyl 
to  occur  in  the  reign  of  the  "seventh  king.  " 
So,  what  is  the  politico-historical  setting  of  the  main  core  of  Sib.  0r.  3?  Looking 
closely  at  the  history  ofEgypt  and  Palestine  during  the  period  of  168-145  BCE,  onewould 
readily  notice  at  least  two  important  events  that  deeply  concerned  the  Jewish  communities 
in  both  regions:  the  flight  of  Onias  IV  into  Egypt  and  his  establishment  of  a  religious  cult 
at  Leontopolis,  and  the  Maccabean  revolt  against  the  Seleucid  rule. 
The  story  of  Onias  IV  was  recorded  by  Josephus  in  his  writings.  According  to 
josephus,  Bellum  Juddicum  1.31-33  and  7.423-32,  during  the  reign  of  Ptolemy  VI 
(Philometor),  the  Seleucid  king  Antiochus  IV  Epiphanes  "plundered  the  Temple  and 
interrupted...  the  regular  course  of  the  daily  sacrifices.  ""  At  that  time,  the  high  priest 
Onias  111,  son  of  Simon  11,  "made  his  escape  to  Ptolemy  and,  obtaining  from  him  a  site  in 
the  nome  of  Heliopolis,  built  a  small  town  on  the  -model  of  Jerusalem  and  a  temple 
resembling  ours.  ""  Also  in  his,  4ntiquities  12.387-88;  13.62-73,285;  and  20.236,  we  are 
told  about  this  event  in  more  detail  but  with  discrepancies:  The  temple  at  Leontopolis  was 
built  by  Onias  IV,  son  of  Onias  III;  and  that  temple  was  originally  a  ruined  pagan  temple, 
which  was  simply  "cleansed"  for  the  purpose  of  Onias  IV.  Ironically  enough,  the  question 
of  whether  it  is  appropriate  to  use  a  pagan  temple  "built  in  a  place  so  wild  and  full  of 
sacred  animals""  for  the  worship  of  the  true  God  of  Israel,  was  raised  even  by  the  pagan 
king  Ptolemy  VI  Philometor  and  his  queen  Cleopatra. 
48  Despite  the,. 
_ 
discrepancies  present  in  Josephus'  accounts,  we  can  see  that  the 
4'  Translation  is  based  on  H.  St.  J.  Thackeray's  in  Loeb  Classical  Library,  Josephus  (MA/ 
London:  Harvard  U.  Press,  1927),  vol.  2,  p.  19. 
46  ibid. 
47  Antiq.  13.70.  R.  Marcus's  translation  in  LCL,  Josephus  (MA/London:  Harvard  U. 
Press,  1933),  vol.  7,  p.  261. 
"  On  the  discrepancies  in  Josephus'  accounts,  see  R.  Hayward,  "The  Jewish  Temple  at 
Leontopolis:  A  Reconsideration,  "  JJS  33(1982),  p.  430,  who  suggests  that  Josephus  "has  used 
different  sources  which  he  has  failed  to  reconcile  with  one  another  in  compiling  his  worlc"  But 
he  does  not  discuss  why  Josephus  "should  have  allowed  these  discrepancies  to  remain.  " 
62 ternple  at  Leontopolis  was  intended  to  serve  as  a  religious  center  for  Egyptian  Jewry  so 
that  they  could  "come  together  in  mutual  harmony  and  serve  [the  king's]  interests.  "19 
flowever,  "[o]nly  a  limited  proportion  of  the  Jewish  population  could  have  been  drawn 
to  the  remote  village  of  Leontopolis,  "  as  H.  Hegermann  has  noted.  "  In  fact,  according  to 
V.  A.  Tcherikover,  this  is  not  only  because  Leontopolis,  a  far-off  village,  was  not  the 
center  of  Egyptian  Jewry,  but  also  because  the  Egyptian  Jews  were  at  that  time  attracted 
to  what  was  happening  in  their  homeland  Palestine  -  the  newly  exploded  Maccabean 
revolt.  They  showed  sympathy  to  the  Hasmoneans.  51 
Besides,  in  the  Jewish  Alexandrian  literature,  no  reference  has  been  found  to  the 
Leontopolis  temple  and  its  related  religious  cult.  Rather,  we  do  have  evidence  from  the 
Letter  ofAristeas,  3  Maccabees,  and  Philo's  writings  (e.  g.,  De  SpecialibusLegibus,  1.67- 
70)  that  the  Egyptian  Jews  were  still  faithful  to  the  Jerusalem  Temple  and  its  religious 
institution.  These  documents  show  that  pilgrimages  to  the  Temple  in  Jerusalem  were 
quite  popular  throughout  the  Hellenistic  period,  and  even  so  during  the  time  of  Onias  IV, 
"after  the  annulment  of  the  decrees  of  Antiochus  and  the  restoration  of  the  divine  cult  at 
Jerusalem.  ,  52 
All  this  of  course  cannot  deny  the  possibility  that  our  Sibyl,  standing  on  the  side 
of  Onias  IV,  promised  to  the  Egyptian  Jews  a  Ptolemaic  Messiah  and  urged  them  to  look 
forward  to  "the  military  and  political  power  of  Egypt  to  deliver  Judea  from  the  threat  of 
the  Syrian  Seleucids,  "  as  Collins  has  posited  (see  above).  Yet  it  shows  that  the  majority 
49  Antiq.  13.67;  Marcus's  translation.  On  the  real  intention  of  building  the  temple,  see 
V.  A.  Tcherikover,  "Prolegomena,  "  in  Carpus  Papyroruin  Judaicaruni,  eds.,  V.  A.  Tcherikover 
and  A.  Fuk.  s  (Jerusalem:  Magnes  Press/  MA:  Harvard  U.  Press,  1957),  vol.  1,  pp.  4546. 
H.  Hegermann,  "The  Diaspora  in  the  Hellenistic  Age,  "  in  CHJ,  vol.  2,  p.  14  1. 
V.  A.  Tcherikover,  "Prolegomena,  "  p.  46. 
12  V.  A.  Tcherikover,  Hellenistic  Civilization  andtheJews  (NY:  Atheneum,  1977[1959]), 
p.  278;  also  cf,  idem,  "Prolegomena,  "  p.  45. 
63 of  the  Egyptian  Jews  were  not  moved  toward  such  a  "deviant"  cult  as  that  of  Onias  IV.  " 
Moreover,  it  is  striking  that  there  is  no  reference  or  allusion  in  Sib.  Or.  3  that  reveals  any 
certain  connection  between  its  author  and  the  Onian  iiCUlt.  ii`  If  the  Sibyl  of  the  Oracle 
really  was  a  follower  of  Onias  IV,  as  Collins  maintains,  it  seems  extremely  odd  that  she 
had  made  no  mention  whatsoever  of  the  Leontopolis  temple  and  its  related  cultic 
institution.  If  pilgrimages  to  the  Jerusalem  Temple  were  in  vogue  throughout  the 
Hellenistic  age,  then  the  numerous  sayings  about  the  temple  of  the  great  Go  d  in  Sib.  0r.  3 
were  very  probably  directed  to  the  Temple  in  Jerusalem.  By  these  temple  sayings,  our 
Sibyl  may  have  implicitly  pointed  her  readers  to  the  origin  of  the  help  they  should  await. 
The  second  important  event  during  168-145  BCE  is  the  Maccabean  revolt.  To  the 
Palestinian  Jews  who  had  long  been  living  under  the  yoke  of  foreign  powers  (e.  g.,  the 
Persian,  the  Greek,  and  the  Seleucid),  hopes  for  changes  appeared  to  be  real  only  in  the 
world  of  dreams.  Until  the  60s  of  the  second  century  BCE,  no  one  would  imagine  that 
Palestine  could  have  been  restored  to  the  control  of  Jews  themselves.  It  was  in  such  a 
political  and  psychological  atmosphere  that  the  Maccabean  revolt  exploded.  Like  a  gleam 
in  the  darkness,  the  movement,  at  least  at  its  start,  would  no  doubt  have  been  expected  to 
promise  hopes  for  a  better  future.  Not  only  Palestinian  Jewry  but  also  those  in  the 
Diaspora  must  have  kept  an  eye  on  its  development"  and  looked  forward  to  the  dawn  of 
happier  days,  or  even  to  the  restoration  of  the  Davidic  kingdom.  " 
"  According  to  the  later  Jewish  tradition,  curiously,  the  Leontopolis  temple  was  known 
but  not  condemned.  Note,  e.  g.,  mMen.  13:  10  -  "If  he  offered  it  [i.  e.,  a  Whole-offering]  in  the 
House  of  Onias  he  has  not  fulfilled  his  obligation"  -  which  nonetheless  seems  to  deny  the 
legitimacy  of  services  rendered  at  the  Leontopolis  temple. 
'  Even  Collins  himself  admits  this;  see  Egyptian  Judaism,  p.  53. 
"  Among  those  in  the  Diaspora  who  kept  an  eye  on  the  movement  were  at  least  the 
translators  of  Isaiah;  see  I.  L.  Seeligmann,  The  Septuagint  Version  of1saiah  (Leiden:  E.  J.  Brill, 
1948),  70-94,  who  has  noted  these  translators'  efforts  to  contemporize  the  message  of  Isaiah  for 
their  readers  in  Egypt  by  means  of  allusions  to  the  events  happening  in  Palestine  during  this 
time. 
"  Of  course  there  must  have  been  some,  like  Onias  IV  and  those  renegades,  who 
expressed  a  hesitant  or  even  hostile  attitude  toward  the  revolt. 
64 Space  does  not  allow  us  to  have  a  full  discussion  of  the  revolt,  but  we  may 
summarize  it  in  brief  "I  Maccabees  has  given  us  an  account  of  the  first  few  decades  of 
the  revolting  movement.  "  According  to  I  Macc.,  the  Revolt  is  related  to  the  invasion  of 
Palestine  by  Antiochus  IV  Epiphanes,  who  plundered  the  city  Jerusalem,  defiled  the  holy 
Temple,  and  decreed  to  install  Gentile  cults  in  Jerusalem,  and  also  to  the  fact  that,  under 
Antiochus  IV's  influence,  many  Jews  gave  up  their  fathers'  religion  and  "did  evil  in  the 
land"  (1:  52  NRSV). 
That  the  Maccabean  revolt  greatly  influenced  the  life  of  Palestinian  Jewry  seems 
clear  enough;  I  Maccabees  and  2  Maccabees  provide  us  sufficient  evidence  for  that.  For 
our  purposes,  however,  how  much  influence  the  revolt  exerted  on  Diaspora  Jewry  appears 
to  be  of  greater  importance.  As  we  have  noted,  during  the  Hellenistic  period,  Egyptian 
Jews  kept  close  contact  with  their  countrymen  in  Palestine;  they  remained  loyal  to  the 
Jerusalem-temple  cult  by  making  pilgrimages  there.  They  also  brought  to  Jerusalem 
money  collected  for  the  Temple.  "  Thus,  it  is  hard  to  believe  that  these  Egyptian  Jews 
were  ignorant  ofwhat  was  going  on  in  their  homeland  and  immune  to  its  mfluence.  What 
happened  there  certainly  concerned  them.  In  view  of  this,  it  seems  likely  that  a  national 
feeling  toward  Palestine  was  stirred  up  among  common  Egyptian  Jews.  Such  national 
feeling  would  probablyhave  fluctuated  accordingto  the  ups  and  downs  ofthe  Maccabees; 
itwould  also  probably  have  varied  from  individual  to  individual  even  amongthe  Egyptian 
"  On  scholarly  discussions  of  the  history  of  the  revolt  and  its  related  issues,  see  L.  L. 
Grabbe,  Judaism  from  Cyrus  to  Hadrian,  pp.  221-31  1;  cf.  also  N.  Hyldahl,  "The  Maccabean 
Rebellion  and  the  Question  of  'Hellenization',  "  in  Religion  and  Religious  Practices  in  the 
Seleucid  Kingdom,  eds.  P.  Bilde,  et  al.  (SHC  1;  Aarhus:  Aarhus  U.  Press,  1990),  pp.  18  8-203; 
E.  S.  Gruen,  "Hellenism  and  Persecution  :  Antiochus  IV  and  the  Jews,  "  in  Hellenistic  History 
and  Culture,  ed.  P.  Green  (HCS  9;  Berkeley:  U.  of  Calfornia  Press,  1993),  pp.  238-64  (&  M.  G. 
Morgan's  response  in  pp.  264-69  &  discussion  in  pp.  269-74);  R.  Goldenberg,  The  Nations  that 
Know  Thee  Not  (Biblical  Seminar  52;  Sheffield:  Sheffield  Academic  Press,  1997),  pp.  3  34  1. 
Fragmentary  narratives  of  the  revolt  can  also  be  found  in  Josephus'Bell.  1.19;  2.344; 
5.139;  Antiq.  12.266;  17.162. 
5'  See  V.  A.  Tcherikover,  "Prolegomena,  "  p.  45.  A  detailed  account  of  the  relations 
between  Palestine  and  the  Diaspora  can  be  found  in  J.  M.  G.  Barclay,  Mediterranean  Diaspora, 
pp.  418-24. 
65 Jews.  One  thing  must  be  highlighted  in  considering  the  significance  ofthe  movement  for 
the  Diaspora  Jews  during  this  period,  namely,  that  there  was  a  vacuum  in  the  office  of 
high  priest  in  the  Jerusalem  temple  during  159-152  BCE  (cf.  I  Macc.  9:  54-57) 
. 
6'  The 
event  of  a  seven-year  high-priest  vacancy  in  Jerusalem  has  been  a  matter  of  contention 
among  historians.  But  it  seems  that  many  scholars  today  have  accepted  this  as  true,  61 
. 
62  -  to  the  Jerusalem  though  there  area  few  exceptions  Asa  pious  Jew  who  showed  loyalty 
Temple  and  its  religious  institutions,  the  Third  Sibyl  would  hardly  have  escaped  from  the 
impact  of  all  these  events. 
To  review  the  politico-historical  situation  during  168-145  BCE,  one  should  not 
overlook  the  history  of  Egypt  during  this  time.  The  years  from  170-160  BCE,  according 
to  E.  Bevan,  63  were  surely  a  difficult  decade  to  Philometor:  twice  invaded  by  Antiochus 
IV  Epiphanes,  Dionysius'  riot,  strife  and  civil  war  between  him  and  his  brother  Physcon 
(Euergetes  11),  the  king's  exile  to  Rome,  and  Physcon's  transfer  to  the  throne.  However, 
despite  these,  the  rest  of  the  time  of  Philometor's  reign  was  probably  peaceful.  '  More 
important  is  that  during  this  time  Jews  continued  to  enjoy  the  favor  of  the  king.  All  this 
"CE  Josephus,  Antiquities  20.237,  where  he  mentions  a  lapse  of  7  years;  andAntiquities 
12.414,419,434;  13.46,  where  he  records  a  lapse  of  4  years.  I  think  the  first  datum  is  more 
reliable.  This  is  agreed  among  many  scholars. 
"  See,  e.  g.,  H.  Jagersma,  A  History  of  Israel  to  Bar  Kochba  -  Part  2  (tr.  J.  Bowden; 
London:  SCM,  1985),  p.  65;  D.  Mendels,  Jewish  Nationalism,  pp.  131,133;  J.  H.  Hayes  &  S.  R. 
Mandell,  The  Jewish  People  in  Classical  Antiquity  (Louisville,  KY:  Westminster/John  Knox, 
1998),  pp.  78,79. 
"  Exceptions  are  H.  Stegemann,  The  Library  ofQumran:  On  the  Essenes,  Qumran,  John 
the  Baptist,  and  Jesus  (Leiden:  E.  J.  Brill/  Grand  Rapids:  Eerdmans,  1998),  pp.  14748,  who 
argues  that  during  159-152  BCE  there  was  in  fact  a  high  priest  in  the  Jerusalem  temple,  who  was 
the  enigmatic  figure  commonly  called  in  the  Qumran  writings  "the  Teacher  of  Righteousness;  " 
andR.  Doran,  "The  First  Book  of  Maccabees,  "  in  The  New  Interpreter's  Bible,  vol.  4,  ed.  L.  Keck 
(Nashville:  Abingdon,  1996),  p.  116-17. 
"  E.  Bevan,  Ptolemaic  Dynasty,  pp.  282-92. 
'  We  do  not  have  much  evidence  about  this  period;  for  a  brief  discussion,  see  E.  Bevan, 
Ptolemaic  Dynasty,  pp.  293-305. 
66 rflight  offer  us  insights  into  what  occasioned  the  Sibyl's  exhortations  to  the  Greeks.  ' 
In  sum,  we  have  shown  in  the  preceding  pages  that  in  our  present  Third  Sibylline 
oracle  (i.  e.,  lines  97-829),  there  are  some  materials  (at  least  the  "king"  references)  which 
comprised  the  main  core  of  the  Oracle  and  which  were  very  probably  composed  during 
168-145  BCE.  We  have  also  reviewed  the  politico-historical  situation  of  Egypt  and 
palestine  by  highlighting  some  important  incidents  during  this  time,  Let  us  now  turn  to 
the  materials  in  the  present  Third  Sibylline  Oracle  that  are  of  later  hands,  briefly 
discussing  their  possible  dating  and  the  implications  of  their  presence  in  the  Oracle. 
The  most  conspicuous  can  be  found  in  the  lines  350-488,  as  many  scholars  have 
noted.  "  This  section  consists  of  numerous  separate  sayings  which  can  be  identified 
according  to  their  content.  Lines  350-380  clearly  represents  an  attack  against  Rome; 
scholars  often  regard  these  lines  as  referring  to  the  "massacres  of  Romans  in  Asia  under 
Mithridates  or  to  the  campaign  of  Cleopatra  in  Rome.  ""  Accordingly,  they  could  be  dated 
around  the  mid-first  century  BCE,  while  the  place  of  composition  or  compilation  is  by  no 
means  clear,  possibly  in  Egypt.  Lines  381-387  and  388400  can  be  read  as  alluding  to 
Alexander  the  Great  and  Antiochus  IV  Epiphanes  respectively.  If  the  "horn  growing  on 
the  side"  in  line  400  was  Zabines,  then  at  least  lines  396-400  must  have  been  composed 
between  129-122  BCE.  Lines  401-463  are  generally  seen  as  part  of  the  Oracle  of  the 
Erythrean  Sibyl,  which  are  probably  non-Jewish  in  origin  and  older.  They  were 
incorporated  here  probably  because  of  thematic  concurrence  -  prophecies  against  the 
nations.  It  is  difficult  to  determine  the  date  of  this  compilation,  since  they  could  be 
compiled  either  by  our  Sibyl  herself  or  by  a  later  hand.  Lines  464-469  and  470473  are 
later  additions  too,  referring  respectively  to  the  Roman  civil  war  and  the  Mithridatic  wars. 
Thus,  these  lines  could  have  been  compiled  at  a  date  no  earlier  than  90-88  BCE.  Finally, 
"  See  lines  545-572,624-634  (arguably  not  only  to  Greeks),  and  732-740. 
16  In  additionto  those  listed  above  in  n.  3,  see  H.  C.  O.  Lanchester,  "The  Sibylline  Oracles,  " 
pp.  371-72.  The  following  identification  of  historical  events  in  Sib.  0r.  3:  350488  and  1-96  is 
largely  based  on  theirs. 
17  M.  Goodman,  "The  Sibylline  Oracles,  "  p.  636. 
67 lines  483ff.  probably  allude  to  the  fall  of  Carthage  and  Corinth  in  146  BCE.  In  view  of 
their  possible  date,  these  lines  could  be  either  original  to  the  Third  Sibyl  or  of  later  hand; 
but  we  have  no  evidence  for  a  definite  conclusion. 
If  these  identifications  are  correct,  then  we  can  see  that  throughout  the  years 
subsequent  to  its  composition,  the  main  core  of  the  Oracle  had  undergone  a  process  of 
compilation.  Separate  sayings  were  inserted  into  the  main  core  by  different  persons  at 
different  times  or  at  least  by  a  single  hand  at  a  later  time.  Noticeably,  those  materials  that 
were  incorporated  in  the  Oracle  represent  a  tendency  to  deepen  the  hostility  toward  the 
nations,  especially  toward  the  Romans.  These  hostile  sayings  toward  foreign  nations  may 
suggest  something  about  the  socio-historical  settings  ofthese  corhpilers  and  those  of  their 
reader  communities  throughout  the  process  ofcompilation.  Precise  dating  ofthe  insertion 
of  these  materials  is  impossible.  However,  since  the  events  to  which  they  refer  are  very 
close  in  time  to  one  another,  the  anti-Roman  sayings  in  the  lines  350488  mighthave  been 
compiled  by  a  single  hand  at  a  time  when  he  and  his  community  were  hostile  to  the 
Romans.  If  that  is  the  case,  these  anti-Roman  materials  would  probably  be  added  no 
earlier  than  the  first  century  BCE.  In  fact,  such  an  anti-Roman  spirit  is  not  only  present 
68  in  this  section,  but  also  in  the  main  core  of  the  Oracle.  For  instance,  in  lines  175-187, 
a  polemic  against  Roman  homosexual  practices  can  be  read  (cf  line  764). 
This  anti-Roman  tone  can  also  be  heard  in  lines  1-96,  which,  as  said  above,  are 
apparently  later  than  the  main  core  of  Sib.  0r.  3:  97-829.  In  lines  46-92,  at  least  two 
separate  sayings-against  the  Romans  were  put  together.  Lines  46-62  and  75-92  could 
probably  be  located  at  the  time  of  the  second  triumvirate  in  the  late  Roman  republic, 
namely,  42-32  BCE 
. 
6'  The  dating  of  lines  63-74  is  controversial.  The  whole  issue  hinges 
on  the  phrase  "k  1EPa(YT1JV60V1'  in  line  63.  The  phrase  could  mean  "from  the  people  of 
"  These  lines  are  regarded  as  original  because  here  Rome  was  seen  flas  a  remote  and 
unfamiliar  power.  "  See  J.  J.  Collins,  "The  Sibylline  Oracles,  "  in  OTP,  vol.  1,  p.  366,  note  w;  and 
H.  C.  O.  Lanchester,  "The  Sibylline  Oracles,  "  p.  382.  Contra  A.  Momigliano,  "LaPortata  Storica 
dei  Vaticini  sul  Settimo  Re,  "  p.  555,  who  rejects  these  lines  as  unoriginal. 
61  j.  j.  Collins,  "The  Sibylline  Oracles,  "  p.  360;  M.  Goodman,  "The  Sibylline  Oracles,  " 
p.  640. 
68 Samaria,  "  since  Samaria  was  renamed  by  Herod  as  Sebaste  in  25  BCE  in  honor  of  Caesar 
AuguStUS,  70 
or  simply  "from  the  Sebastoi,  "  and  hence  from  the  line  of  Augustus,  for 
71 
Augustus  was  called  in  Greek  Sebastos.  If  the  phrase  is  referring  to  the  city  Samaria, 
then  an  anti-ChriSt72  from  there  is  expected,  and  so  the  date  of  the  reference  should  be  no 
earlier  than  25  BCE.  If  the  phrase  is  taken  as  a  reference  to  a  figure  from  the  line  of 
Augustus,  then  Nero  was  very  probably  the  anti-christ  figure  Behar,  and  hence  a  date 
after  70CE.  We  lack  sufficient  evidence  for  a  firm  conclusion;  either  interpretation  is 
then  possible.  If  the  latter  case  is  accepted,  the  anti-Roman  tone  would  be  intensified. 
The  date  of  the  lines  145  probably  cannot  be  recovered.  Their  affinity  to  the 
Sibylline  fragments  preserved  in  Theophilus  cannot  offer  much  help  in  dating;  yetý  their 
conceptual  similarities  to  the  Jewish  Pseudo-Orphic  fragments  and  Philo's  writings  may 
suggest  a  date  from  the  second  century  BCE  to  the  first  century  CE.  "  But  such  a  date  is 
too  wide  to  be  conclusive.  These  lines,  however,  do  represent  strong  thematic 
concurrence  with  Sib.  Or.  3:  97-829,  for  instance,  monotheism  (lines  11  ff.  //629,760f), 
anti-idolatry  (lines  29ff.  //546f 
, 
554,604ff.,  763),  and  condemnation  ofsexual  per-version 
(lines  43ff.  H  185ff.,  764).  These  concurrences  perhaps  give  reasons  why  lines  1-96  were 
linked  to  Sib.  0r.  3:  97-829  to  form  our  present  Third  Oracle.  At  any  rate,  it  is  clear  that 
lines  1-96  and  97-829  joined  together  exhibit  their  compilers'  deep  hatred  toward  the 
Romans.  These  two  collections  of  oracles  show  that,  around  the  turn  of  the  era,  Romans 
had  become  the  chief  enemy  Of  MOSC4  of  the  Jews.  Of  course  in  Sib.  Or.  3  other  nations 
See  J.  D.  Purvis,  "Samaria,  "  ABD,  vol.  5,  p.  915. 
711bid. 
"  The  name  Bc;  Lfap  (Beliar)  in  line  63  undoubtedly  suggests  an  anti-theos  or  anti-christ 
figure.  See  0.  B6cher,  v.  s.,  EDNT,  vol.  1,  p.  212;  W.  Foerster,  v.  s.,  TDNT,  vol.  1,  p.  607;  T.  J. 
Lewis,  "Belial,  "  ABD,  vol.  1,  pp.  654-6. 
73  j.  j.  Collins,  Egyptian  Judaism,  p.  64;  idem,  "The  Development  of  the  Sibylline 
Tradition,  "  p.  434.  On  the  Pseudo-Orphic  fragments,  see  M.  Goodman,  "Forged  Verses  of  Greek 
Poets,  "  in  HJPAJC,  vol.  3.1,  pp.  66  I  ff.;  and  M.  Lafarque,  "Orphica,  "  in  OTP,  vol.  2,  pp.  795-80  1. 
'  A.  Kasher,  The  Jews  in  Hellenistic  andRoman  Egypt  (Tfibingen:  J.  C.  B.  Mohr,  1985), 
pp.  13-17,  points  out  that,  during  this  time,  some  circles  of  Jews  were  pro-Roman. 
69 such  as  Greeks  were,  sometimes  quite  severely,  attacked  too,  but  the  main  target  was 
Romans.  "  This  perhaps  explains  why  the  later  compiler(s)  did  not  eliminate  the  "Words 
of  conversion,  "  which  were  originally  addressed  (mainly)  to  the  Greeks. 
The  presence  of  these  "words  of  conversion"  may  indeed  reflect  the  complexity  of 
the  national  feeling  of  these  Jewish  compilers  themselves.  To  be  sure,  (Egyptian)  Jews 
suffered  a  lot  from  other  nations  such  as  Greeks  and  Egyptian  natives,  and  they  were 
deeply  convinced  thatthese  nations  deserve  divinejudgment  simply  because  oftheir  sins. 
But  knowing  that  these  nations  too  were  sharing  the  harsh  yoke  of  the  Romans,  our 
Jewish  compilers  probably  left  the  Gentiles  (perhaps  except  the  Romans)  a  gleam  of  hope 
of  salvation.  Whether  these  compilers  did  this  out  of  sincere  sympathy  toward  the  nations 
is  hard  to  say;  yet,  the  view  that  our  present  Third  Sibylline  Oracle  presents  a  hope  of 
salvation  for  the  Gentiles  seems  not  far  from  the  mark. 
B.  The  Isaianic  Tradition  in  the  Third  Sibylline  Oracle 
The  influence  of  the  Isaianic  tradition  upon  our  present  Third  Sibylline  Oracle 
seems  obvious  enough  (cf,  e.  g.,  lines  788-795).  With  a  quick  look  at  the  margin  of  J.  J. 
Collins's  English  translation  in  The  Old  Testament  Pseudepigrapha  (vol.  1;  ed.  by  J.  H. 
Charlesworth),  one  wilt  find  that  more  than  two  dozen  Isaianic  allusions  or  echoes  have 
been  suggested.  "  In  fact,  as  we  shall  see  below,  there  are  yet  some  more  to  be  identified. 
'5  So  E.  S.  Gruen,  Heritage  andHellenisin,  pp.  285-88;  M.  Simon,  "Sur  quelques  aspects 
des  Oracles  Sibyllinsjuifs,  "  inApocalypticism  in  the  Mediterranean  Worldandin  the  NearEast, 
ed.  D.  Helfholm  (Tabingen:  J.  C.  B.  Mohr,  1983),  pp.  220-21. 
"  Collins's  suggestions  are  incorporated  and  assessed  in  my  discussion;  they  are  marked 
with  an  underline,  e.  g.,  Isa.  40:  19.  However,  some  of  them  which  I  find  unlikely  are  ruled  out. 
For  instance,  Collins  has  suggested  Isa.  47:  8  and  40:  4  to  be  the  OT  sources  of  Sib.  0r.  3:  77  and 
3:  680  respectively.  In  the  former  case,  apart  from  the  occurrence  of  the  word  group  "Widow/ 
widowhood"  (Xýpij  in  Sib.  0r.  3:  78;  Xýpcc  in  Isa.  47:  8  &  X11PEUX  in  Isa.  47:  9b),  nothing  suggests 
an  allusive  relationship  between  the  two  passages.  In  the  latter  case,  what  links  Sib.  Or.  3:  680  to 
Isa.  40:  4  is  the  words  "hill"  (Pouv6q)  and  "mountain"  (6poq).  Yet,  such  a  verbal  link  is  not 
Strong  enough  to  sustain  their  allusive  relationship.  For  these  two  words  are  quite  common  in 
the  OT. 
70 in  the  following  pages,  we  will  attempt  to  detect  and  examine  the  Isaianic 
allusions/echoes  in  Sib.  Or.  3,  and  will  also  highlight  the  Isaianic  themes  that  emerge  in  the 
Oracle.  Finally,  reflection  will  be  made  on  the  "use"  of  the  Isaianic.  tradition  in  the  Oracle 
in  relation  to  the  socio-historical  setting  that  we  have  reconstructed  above. 
a.  Analysis  of  the  data 
1.  Sib.  0r.  3:  1  If  -+Isa.  37:  16ff.  &  Isa.  45:  5"  ;  Sib.  0r.  3:  13ff.  -+Isa.  40:  1978 
Sib.  0r.  3:  11  Etq  OE6q  hrri  g0vappq  aOiýauoq  aiOgpt  vaf6)v 
(mroývfjq  o'c6parog 
6p6[tEVOq  C46TO'q  CC71LXVTa* 
ov  XElp  our,  enofgac:  XtOoC6og  oW  &nO'  Xpuuof) 
Te,  XVIJ(Y'  C'CVOP67UOU  ý(Xf  VEI  T6T[Oq  OU'8'  F',,  XP-ýCCVToq* 
Isa.  37:  16  KupiF-  aapa(A  0'  OE6g  I(Ypaq;  L  6  KaOll[tEVOg  ýnl  I  T6)V  XEPOVPIV,  (A) 
()eäg  liovogelt  na(jqg  ßaatkeiag  TAg  oirot)ligvilg,  ab  ebrotilaag  -uo'v 
ot)pavov  Kai  -zilv  yilv. 
Isa.  40:  19  [th  EiKOV(X  6T[0171(YE  TP-KT(x)V,  T)  Xpt)(YOXOOg  X(A)VEUCFCCq  XPUCFIOV 
7rEplEXPUCFW(YEV  auu6v,  6[tofw[tcc  K(XTE(JKEUC"4GEV  (XI)TOV; 
Isa.  45:  5  on  ky6  KlOptog  6  OEOq,  KOA  Oi)K  E':  (Y'CtV  9Tt  TCXhV  6[10f)  OE09,... 
The  first  passage  that  invites  our  discussion  is  in  lines  8-35.  The  context  of  the 
whole  passage  is  clearly  that  of  judgment  over  pagan  idolatry  and  of  exaltation  of  the 
Jewish  God.  As  J.  J.  Collins  has  proposed,  here  we  can  read  an  echo  of  Isa.  40:  18-26  in 
lines  13-14.  The  Yerbal  agreement  between  Isa.  40:  18-26  and  Sib.  0r.  3;  13-14  justifies 
such  a  reading.  What  links  Sib.  0r.  3:  13-14  to  Isa.  40:  18-26  (esp.  18-19)  is  their  use  ofthe 
terms  6TcofilcrEv  and  Xpucylov  and  its  cognates.  Hence  the  motif  of  making  a  golden 
image  occurs  in  both  passages.  Despite  the  fact  that  the  motif  is  quite  common  in  the  OT 
tradition,  the  allusive  relation  of  lines  13-14  to  Isa.  40:  18-26  can  stand  securely.  For  a 
comparison  of  these  two  .  passages  discovers  their  thematic  continuities:  Isa.  40:  18-26 
"  Isa.  45:  5  is  here  taken  as  a  sample  text  that  represents  the  Isaianic  monotheistic  belief 
"  Actually  Collins  has  suggested  Isa.  40:  18-26. 
71 stresses  the  incommensurability  of  Yahweh,  and  Sib.  0r.  3:  13-14  underscores  that  God  is 
beyond  human  imagination  yet  reveals  Himself  as  the  eternal  Sovereign.  Based  on  this 
observation,  it  seems  plausible  to  conclude  that  Isa.  40:  18ff.  is  alluded  to/echoed  in  our 
present  Sibylline  passage. 
Apart  from  Isa.  40:  18-26,  two  other  Isaianic  passages  can  also  be  identified  as 
being  alluded  to  in  lines  13-14,  i.  e.,  Isa.  37:  16ff.  and  Isa.  45.  Isa.  37:  16ff.  is  part  of 
Hezekiah's  prayer  to  Yahweh  for  help  after  receiving  the  letter  from  the  Assyrian 
niessengers.  In  Isa.  37:  16-26,  -we  find  several  distinctive  elements  that  also  appear  in  C. 
Sib.  0r.  3:  8-35.  For  instance,  the  notion  that  God  is  unique  occurs  in  both  Sib.  0r.  3:  1  I  and 
Isa.  37:  20c;  that  God  is  heavenly/spiritual,  in  Sib.  0r.  3:  19  and  Isa.  37:  16b;  that  God  is 
Creator  of  heaven  and  earth,  in  Sib.  0r.  3:  20f,  35  and  Isa.  37:  16c;  and  that  God  is  no  work 
of  men's  hands,  in  Sib.  0r.  3:  13-14  and  Isa.  37:  19b.  All  these  together  forcefully  suggest 
an  .  intertextual  relationship  between  the  two  passages.  Thematically,  both  of  them 
represent  the  Jewish  monotheistic  belief,  stressing  Yahwelfs  supreme  sovereignty  over 
all  idols/  worldly  kingdoms.  However,  the  likelihood  oftheir  allusive  relationship  may  be 
diminished  by  the  fact  that  the  story  of  Hezekialfs  prayer  and  Israel's  miraculous 
deliverance  from  Assyria  is  also  mentioned  elsewhere  (cf.  2Chr.  32;  Sir.  48:  17-22; 
IMacc.  7:  41;  2Macc.  8:  19;  15:  22;  esp.  Mings  19).  At  any  rate,  the  allusive  relationship 
between  Sib.  0r.  3:  1  I  ff.  and  Isa.  37:  16ff.  seems  at  least  possible. 
Another  Isaianic  passage  that  probably  shaped  the  thought  of  the  author  of  lines 
8-35  is  Isa.  45,  where  Jewish  monotheism  and  anti-idolatry  are  predominant  motifs.  The 
motif  of  the  supreme  uniqueness  of  Yahweh  recurs  several  times  throughout  the  whole 
chapter  (Isa.  45:  5,6,14b,  I  8c,  21-22).  This  motif  is  very  distinctive  in  Isa.  40-55.79 
According  to  C.  Westermann,  statements  about  Yahweh's  uniqueness  in  Isa.  40-55  do  "not 
mean  uniqueness  as  regards  existence  but  that  God  is  unique  in  the  sense  that  he  is  the 
only  God  who  acts  in  history  seen  as  a  whole.  ""  Here  the  author  of  lines  8-35  not  only 
"'  See  also  Isa.  43:  10-13;  44:  6-8;  46:  9. 
'0  C.  Westermann,  Isaiah  40-66  (OT'L;  Philadelphia:  Westminster,  1969),  p.  17. 
72 embraces  this  understanding  of  the  theological  significance  of  Jewish  monotheism,  but 
also  goes  so  far  as  to  advance  the  view  that  Yahweh's  uniqueness  should  be  understood 
as  "uniqueness  as  regards  existence.  "  The  fact  that  the  Jewish  God  is  depicted  with  Greek 
philosophical  terms  such  as  "ineffable"  (aUCKýaT0q),  "self-begotten"  (Uv-ro4mýq), 
"invisible"  (66paroq),  and  "immortal"  (60avaTog),  suggests  that  the  author,  being 
influenced  by  Hellenistic  culture,  not  only  understood  the  character  of  God  in  relation  to 
His  work  in  history,  but  ontologically  in  respect  of  His  being  (cf  line  16).  Concerning 
denunciation  of  idolatry,  both  Second  Isaiah  and  our  author  ground  God's  demand  of  the 
true  worship  of  human  beings  in  His  identity  as  Creator  of  human  beings  as  well  as  of 
heaven  and  earth  (cf.  lines  27-35  and  Isa.  45:  18-21). 
Lines  29-33  betray  the  place  of  composition  as  in  Egypt  and  hence  the  target  of 
polemic  as  Egyptians.  As  we  have  seen  previously,  the  date  of  these  lines  is  unknown, 
so  this  makes  it  difficult  to  reconstruct  their  socio-whistorical  setting.  In  any  case,  it 
appears  clear  enough  that  the  Sibyl  utilized  the  Isaianic  motifs  of  monotheism  and  anti- 
idolatry  to  launch  an  attack  against  the  Egyptian  idolatrous  practices.  By  stressing  that 
God  is  the  unique  One  and  Creator  of  all  humanity,  the  Sibyl  assures  her  reader  of  divine 
punishment  of  the  idolatrous  Egyptians. 
2.  Sib.  0r.  3:  81-82  --*  Isa.  34:  4 
Sib.  0r.  3:  81  XTIPEUGEI  Kouliou,  6nkav  OEO'q  CCi()Epl  VCCI(x)V 
3:  82  01)PaV6V  EIXQ  MO'  &.  7CEP  PIPXIOV  EIXEi-rat'  n,  ic 
Isa.  34:  4  YCMI  UtylIGETat  6  oUpavO'g  6q  Ptpkfov,... 
That  Sib.  0r.  3:  81ff.  has  an  Isaianic  background  is  clear  enough.  Boththematicand 
linguistic  evidence  offers  strong  support  for  the  case.  Both  of  the  passages,  by  using  the 
imagery  of  rolling  up  the  heaven  as  a  scroll,  which  is  unique  to  Isa.  34:  4  in  the  OT,  speak 
of  God's  judgmental  power  over  the  earth.  Here  we  can  see  that,  in  order  to  deliver 
his/her  message  ofcondemnation  against  the  ungodly  world,  the  author  ofSib.  0r.  3:  75-92 
drew  on  the  Isaianic  language  of  divine  judgment  on  the  nations. 
73 3.  Sib.  0r.  3:  100--*lsa.  14:  13,14 
Sib.  or.  3:  100  KC41  P015XOTC  &VapýV'  Eiq  OýPaV6V  &.  GTEpOEVTa 
Isa.  14:  13,14 
... 
Eiq  -r6v  oýpavO'v  &vapliuopa-L,  Cnavw  u6v  C'Ca-rp(ov  -rob 
OEOf)  OTICFC,  )  T6V  OPOVOV  avapýcyogccl  8'-XCCVW  -r6v 
VEýE,  WV, 
Obviously  enough,  in  Sib.  Or.  3:  100  the  story  of  the  Tower  of  Babel  is  alluded  to 
(cf  lines  98-99).  Here  the  point  is  the  arrogance  of  human  beings.  Yet,  in  addition  to  the 
Genesis  story,  we  can  also  overhear  an  Isaianic  allusion  in  this  line.  Line  100  mentions 
that  humankind  was  so  arrogant  and  ambitious  that  "they  [even]  wanted  to  go  up  to  starry 
heaven.  "  This  saying  surely  will  recall  to  mind  what  is  said  in  Isa.  14:  13-14  of  the 
arrogant  ancient  city  Babylon.  Indeed,  not  long  after  line  100,  the  city  Babylon  is 
mentioned  as  a  typical  example  of  human  arrogance  and  intentional  opposition  to  God 
(li  ne  104).  Here,  material  from  Isaiah's  oracles  of  judgment  is  again  utilized  in  the 
Sibyl's  review  of  human  history. 
4.  Sib.  0r.  3:  225  -+  Isa.  47:  12;  Sib.  0r.  3:  226,229  -+  Isa.  8:  19  &  44:  25 
Sib.  0r.  3:  225  Oý  [IUV-CEtq,  Oý  ýappalMq,  Ol')  [IýV  knCC015015q, 
3:  226  Oý  gl:  )O(,  )V  pWpd)V  &TC(X-Caq  6yyaG'rEplgj)(3G)V, 
3:  227  Ol')89'rE  XaXbat(x)V  VX  7CPO[16.  V-rla  ('x(jTpoXoyoi3(jiv 
3:  229  O(Y(Ja  KEV  a"ýPOVEq  ("MpEg  6PF-'L)V(;  )(A)(Yt  KCCT'  llg(Xp 
Isa.  47:  12  G*TýO_l  V6V  FEV'Mig  6=0184g  GOD  KOA  Tfi  noXXfi  ýappaKdq.  (YOU 
8:  19 
... 
ZVUýuare  -robq  ano,  -Iýq  Yýq  ýWobvvxq  K(X,  l  -cot')q  6yyacyrptftl)ool)q 
44:  25  Ttq  C-CEPOg  6MUKEMCIE1  GlIgEtU  P-Yya(3'UPtA6O(OV  Kal  jIaV-UEIaq  6116 
Y,  ap6t(Xq...  AWPEUWV 
J.  J.  Collins  has  suggested  some  Isaianic  allusions/parallels  in  lines  225-230.  The 
allusionfecho  oflsa.  47:  12  in  line  225  seems  possible.  What  links  these  two  texts  together 
is  the  terms  "sorcerers/sorcery"  (ý(xppuxroi5q  in  line  225;  ýCcppalcElq.  in  Isa.  47:  12)  and 
it  soothsayers"  (knaotboUq  in  225;  67rccoibaiq  inlsa.  47:  12).  Theyboth  condemnthewell- 
known  divining  practices  of  the  Chaldeans/Babylonians.  Yet,  it  should  be  noted  that 
74 l3abylonian  practices  of  divination  and  sorcery  were  quite  well  known  in  the  ancient 
world.  This  makes  it  difficult  to  determine  with  confidence  whether  the  Sibyl  here  had 
particularly  that  Isaianic  text  in  mind, 
Apart  from  the  alleged  relation  between  line  225  and  Isa.  47:  12,  two  other  Isaianic 
passages  are  also  suggested  as  the  OT  backdrop  of  Sib.  0r.  3:  226-229,  namely,  Isa.  8:  19f 
and  44:  25.  Linguistic  evidence  leads  us  to  think  it  unlikely  that  Isa.  8:  19f  is  alluded  to  in 
our  Sibylline  passage.  By  comparison,  Isa.  44:  25  seems  to  stand  thematically  closer  to 
Sib.  0r.  3:  226-229.  Line  226  bears  some  (albeit  rather  thin)  verbal  similarity  to  Isa.  44:  25, 
and  lines  226-229  agreeing  with  this  Isaianic  passage"  condemn  the  Babylonians' 
divining  practices  as  foolish.  That  the  Sibyl  may  have  been  familiar  with  this  passage 
may  possibly  be  supported  by  the  fact  that  this  passage's  wider  context  is  concerned  with 
Yahweh's  use  of  a  pagan  king  (Cyrus)  to  liberate  the  exiles  in  Babylon,  a  historical  event 
that  is  alluded  to  later  in  lines  286ff..  All  this,  therefore,  points  to  the  fact  that  the  Sibyl's 
language  bears  the  marks  ofthe  influence  ofthe  Isaianic  tradition.  However,  the  fact  that 
the  Babylonian  practices  of  divination  and  astrological  predictions  were  well  known  in 
antiquity  renders  such  a  claim  of  a  relationship  between  Sib.  0r.  3:  226-230  and  Isa.  44:  25 
only  possible.  Perhaps  it  is  better  to  consider  this  relationship  a  parallel  rather  than  an 
allusion  or  echo. 
5.  Sib.  0r.  3:  286  --+  Isa.  44:  2745:  1 
From  line  280  onwards,  our  Jewish  Sibyl  reviews  the  history  of  Israel's  exile  and 
restoration.  In  line  286  the  king  sent  by  God  probably  alludes  to  the  Persian  king  Cyrus, 
who  for  Second  Isaiah  was  Yahweh's  anointed  one  (i.  e.,  XptcF-roq  =  messiah;  cf 
Isa-44:  28;  45:  1)  in  liberating  the  Israelite  exiles  in  Babylonia.  The  implicit  reference  to 
Cyrus  here  may  suggest  that  the  Sibyl  was  familiar  with  and  influenced  by  the  Isaianic 
tradition.  This  may  further  be  strengthened  by  the  observation  that  both  Sib.  0r.  3:  290  and 
8'  Note  that  Isa.  44:  25  probably  has  the  Israelite  exile  in  Babylonia  as  its  historical 
background;  see  C.  Westennann,  Isaiah  40-66,  pp.  155-57;  R.  N.  Whybray,  Isaiah  40-66  (NCBC; 
Grand  Rapids:  Eerdmans,  19  8  1),  p.  103. 
75 Isa.  44:  28  mention  the  rebuilding  of  the  temple  of  God.  Indeed,  J.  J.  Collins  has  also  noted 
such  a  relationship  between  Sib.  0r.  3:  286  and  the  story  of  Cyrus  in  SecondIsaiah. 
To  be  sure,  the  allusiVe  relationship  ofthe  Sibyl's  saying  to  the  story  of  the  Persian 
king  seems  very  difficult  to  deny.  On  further  reflection,  however,  a  problem  arises  as  to 
whether  the  Sibyl's  saying  here  was  based  on  her  knowledge  of  Israel's  history  or  on  the 
Isaianic  tradition  or  both.  For  such  references  to  Cyrus  and  the  rebuilding  of  God's 
temple  might  well  have  been  made  on  the  basis  of  the  Sibyl's  knowledge  of  Israel's 
history  rather  than  on  the  Isaianic  tradition  itself  The  fact  that  no  verbal  traces  of  the 
Isaianic  passage  can  be  found  in  line  286  might  also  suggest  that  Sib.  Or.  3:  286-290  was 
not  based  on  Isa..  44:  27-45:  1.  Despite  this,  considering  the  Sibyl's  intense  indebtedness 
to  the  Isaianic  tradition  in  her  Oracle,  as  seen  earlier  and  as  will  be  shown  below,  I  am 
nonetheless  inclined  to  take  a  both-and  position,  namely,  that  the  Sibyl's  composition  of 
Sib.  0r.  3:  286  was  based  on  her  knowledge  of  both  Israel's  history  and  Isa.  44:  27-45:  1. 
6.  Sib.  0r.  3:  287  -*  Isa.  66:  16 
Sib.  0r.  3:  287  ICPIVEi  8'  &.  V8pa  9MOTOV  8'V  atlla'rl  KaI  71UP69  a  'T7 u  n. 
Isa.  66:  16  kV  Y&.  p  T6  TCUPII  IKUPiOD  KPIOTICFE-rat  7r6C(YLX  11  Y11  MI  8V  T11 
00&Xia  a&uob  7U&.  Ua  uapý- 
That  an  allusion  to  Isa.  66:  16  can  be  read  in  line  287  is  supported  by  their  verbal 
agreement.  Accordingto  its  context,  Isa.  66:  16  demonstrates  Yahweh'sjudgment  in  anger 
over  the  nations  (i.  e.,  Jerusalem's  enemies);  Yahweh  comes  to  take  revenge  on  those  who 
ill-treated  his  elect  Israel.  Here  Sib.  0r.  3:  286-294  does  not  make  any  explicit  reference 
to  the  nations  (except  "the  kings  of  the  Persians"  in  291,  who  are  said  to  have  helped  the 
exiles  to  build  a  new  temple),  nor  Israel's  enemies.  But  the  notion  of  the  heavenly  God 
taking  revenge  on  the  disobedient  and  ungodly  appears  to  be  implied  in  the  Sibyl's 
language.  At  any  rate,  line  287  evidently  presents  the  Jewish  God  as  a  universal, 
honorific  judge  of  all  humanity.  This  is  exactly  in  harmony  with  Isa.  66:  16. 
76 7.  Sib.  0r.  3:  300ff.  ->-  Isa.  13  &  47  " 
At  the  start  of  a  series  of  woes  against  the  nations  in  lines  295-349,  the  Sibyl 
announces  divinejudgment  on  Babylon.  "A  heavenly  eternal  destruction"  is  prophesied 
on  this  famous  ancient  city.  Here  one  may  detect  an  allusion  or echo  of  Isa.  13  and  Isa.  47, 
both  of  which  launched  an  attack  against  Babylon.  True,  thematic  concurrence  between 
Sib.  or.  3:  300-313  and  Isa.  13  and  Isa.  47  seems  tojustify  this  reading.  Yet,  prophecy  about 
God's  judgment  on  Babylon  is  not  unique  to  the  Isaianic  tradition;  it  also  occurs,  e.  g.,  in 
Jer.  50-5  1;  Hab.  2:  5-20.  In  view  of  this,  therefore,  it  seems  better  to  regard  Sib.  0r.  3:  300- 
313  as  a  parallel  to  the  whole  tradition  of  prophetic  oracle  about  God's  judgment  on 
Babylon.  83 
Sib.  0r.  3:  314ff.  -+  Isa.  19 
In  the  case  of  Collins's  alleged  relationship  between  lines  314-318  and  Isa.  19,  no 
84  decisive  verbal  link  can  be  found  between  the  two  passages.  This  of  course  cannot 
disprove  the  claim  that  lines  314-318  allude  to/echo  Isa.  19.  Perhaps  one  might  contend 
that  the  Sibyl  here  imitated  the  Isaianic  tradition  (e.  g.,  chs.  13  -23)  to  launch  a  series  of 
attacks  on  foreign  nations,  and  hence  that  the  influence  of  Isa.  19  on  the  present  text  is 
implicitly  present.  In  my  view,  this  is  implausible.  Prophecy  against  foreign  peoples  is 
a  typical  feature  of  almost  all  biblical  prophetic  literature  (e.  g.,  Jer.  46-51;  Eze.  25-32; 
Amos  1-2;  Obad.  vv.  1-  14;  Nah.  1  -3;  Zeph.  2:  4-15;  cf.  Hab.  2:  5-20;  Zech.  9:  1-8).  Thus,  it  is 
not  necessarily  the.  case  that  our  Sibyl  was  indebted  to  the  Isaianic  tradition  in  adopting 
the  genre  of  prophecy  against  foreign  nations.  Even  if  it  is  true  that  the  Sibyl  was 
"  Note  that  there  may  be  some  mistake  in  the  Isaianic  reference  made  in  the  marginal 
note  of  Collins's  English  translation.  The  reference  possibly  should  be  to  Isa.  13  and  47,  not 
Isa.  13:  47.  Due  to  their  length,  the  texts  of  the  passages  will  not  be  reproduced  here. 
'For  similar  reasons,  Collins's  suggestions  of  the  allusions  to  Isa.  19,44:  8-20,  and  30:  30 
&  29:  6  in  lines  314ff.,  586-590,  and  689-692  respectively  are  regarded  as  unlikely  and  so  ruled 
out  in  our  discussion.  In  all  these  cases,  linguistic  evidence  for  the  alleged  relationship  is  very 
thin,  and  the  theme  that  is  expressed  in  each  Sibylline  passage  is  not  uniquely  Isaianic. 
'  Because  of  this,  the  texts  of  these  passages  are  not  printed  here  in  order  to  save  space. 
77 indebted  to  the  Isaianic  tradition  for  the  genre,  it  cannot  be  proved  that  she  had  Isa.  19  in 
particular  in  mind  when  prophesying  against  Egypt.  It  is  one  thing  to  say  that  the  Sibyl 
imitated  the  prophetic  writing  in  launching  attacks  on  foreign  nations;  but  it  is  another  to 
claim  that  the  Sibyl  was  influenced  particularly  by  Isa.  19,  for  there  is  no  linguistic 
evidence  for  the  claim. 
9.  Sib.  0r.  3:  357-+Isa.  47:  1 
Sib.  0r.  3:  357  'P6')[Vq,  -AC(PO8VE,  TUOUCCKI  CTOiGl  1TOAVRV4GTO1CF1  YaIIOICFIV 
isa.  47:  1  KardpijOt  icdOi(Yov  kn't  -cýv  yýv,  7rapO6voq  Ouyduijp 
BaPuA6voq,... 
In  line  357,  one  may  catch  at  most  an  "echo"  of  the  Isaianic  tradition  (47:  1). 
Linguistic  evidence  is  very  thin;  what  bridges  these  two  texts  is  simply  the  term  "virgin" 
(71'ap06vog).  Contextual  reading  of  these  passages  offers  usjust  a  little  stronger  evidence 
for  their  allusive  connection.  Both  of  them  deliver  oracles  against  foreign  nations  - 
Isa.  47:  1  attacking  Babylon,  and  Sib.  Or.  3:  350-380  prophesying  against  Rome.  As  we 
have  already  noted,  lines  350-380  could  probably  be  dated  around  the  mid-first  century 
BCE.  There  is  evidence  that,  during  the  decades  around  the  turn  of  the  era,  Rome  was 
regarded  as  an  "anti-type"  of  the  ancient  city  Babylon,  which  is  the  prototype  of  all  anti- 
theos  powers  (cf.  lQpHab.  2:  12-6:  12;  lPet.  5:  13;  Rev.  14:  8;  16:  19;  17:  5;  18:  2,10,21; 
Sib.  Or.  5:  143;  4Ezra;  2Baruch).  "  This  then  would  lend  some  support  to  the  suggestion 
that  the  author  of  lines  3  50-3  80  might  have  imitated  the  Isaianic  passage  by  crafting  her 
language  in  a  similar  pattern.  If  that  were  the  case,  the  intertextual  relationship  between 
Isa.  47:  1  and  Sib.  0r.  3:  357  is  at  best  some  kind  of  linguistic  imitation  and  the  impact  ofthe 
former's  theological  significance  on  the  context  of  the  latter  is  very  remote. 
10.  Sib.  0r.  3:  360  -*  Isa.  14:  12,15 
Sib.  0r.  3:  360  KEI'pEt  ýU  61Ki1v  Mnoumx  67r'  of)pccv60Ev  Tcorl  ycciav 
"See  A.  W.  Fortune,  "Babylon  intheNT,  "  inISBE,  rev.  ed.,  G.  W.  Bromiley,  vol.  2,  p.  391; 
K.  G.  Kuhn,  Tapu;  ý6v,  "  in  TDNT,  vol.  1,  pp.  514-17. 
78 Isa.  14:  12,15  TUG)g  E,  99neuev  P-'r,  -uoü  oüpavoü  ä  kcüaý6pog  0*  up(0,  t 
I  ava,  uE:,  X.  Xwv;  (juvTpipil  Eig  Týv  yýv  6  &TcocrT6Uo)v  Trpog  TcavTa 
, ra  9E)Vll....  VOV  U  Eig  HOU  Ka-rapý(Jj  I  Eig  Ta  OEpiXICC  Týq  n  rcal  1  cc 
The  allusive  connection  between  the  Sibylline,  and  the  Isaianic  passages  is 
suggested  by  the  phrase  "cast  from  heaven  to  earth"  (KEIPEI...  air  I  06paVOOEV  TUOTI 
yaiav),  which  represents  a  notion  quite  distinctive  to  Isa.  14.  According  to  Isa.  14:  12-15, 
Babylon  was  hurled  from  heaven  to  earth  because  of  its  arrogance.  As  we  havejust  seen 
above,  the  author  of  lines  350-380  might  have  regarded  Rome  as  an  "anti-type"  of 
Babylon,  so  the  connection  of  Sib.  0r.  3:  359-360  to  Isa.  14:  12-15  too  was  also  possibly 
achieved  by  such  a  "typological  understanding"  of  Babylon  in  Isa.  14:  4.  There  is  a 
contextual  difference  between  these  two  passages,  however.  In  Isa.  14:  12-15,  the  fall  of 
Babylon  is  clearly  permanent;  but  here  the  fall  of  Rome  seems  temporary  and  Rome  will 
eventually  be  restored  to  its  glory  (line  361).  This  difference  is  nonetheless  insufficient 
to  rule  out  the  possibility  of  their  intertextual  relationship,  in  view  of  their  distinctive 
thematic  connection;  rather,  it  suggests  that  the  influence  ofthe  Isaianic  tradition  detected 
here  is  probably  simply  linguistic.  That  means,  the  Sibyl  here  picked  up  the  language  of 
Isaiah  and  its'plain  verbal  meaning  to  express  her  own  message. 
11.  Sib.  0r.  3:  533-534  -*  Isa.  30:  17 
Sib.  0r.  3:  533-534 
,- 
ýE6ýorvat  6'  imz0v,  Eliq  8'  all'-robq  ITCCVTaq  0'),  g(J(YEI* 
niv-CE  86  rclvýGOUGI  papt,  )v  XOAOV.... 
Isa.  30:  17  8M  ý(OVfIV  ýVo'q  ýE6ýOVTCCI  )(fXIOI,  Kel  616  ýG)VýV  ITCVTE 
ýEUýOwval  noxkol,... 
That  Sib.  0r.  3:  533-534  alludes  to  Isa.  30:  17  is  clearly  manifested  by  their  verbal 
proximity,  although  Deut.  32:  30  may  also  vie  for  acceptance  as  the  underlying  text  of  our 
Sibylline  passage.  Indeed,  lines  520-540  are  heavily  loaded  with  Deuteronomic  allusions 
(e.  g.,  lines  528-529-+Deut.  28:  48-49;  line  53  1  -+Deut.  28:  23,31,5  1;  line  539-+Deut.  28:  23); 
yet  in  this  case,  the  verbal  agreement  of  Deut.  32:  30  and  Sib.  0r.  3:  533-534  is  not  strong 
79 enough  to  build  up  an  allusive  connection.  86  Comparing  Deut.  32:  30  and  Isa.  30:  17  with 
Sib.  0r.  3:  533-534  respectively,  further,  we  find  that  the  immediate  context  of  Isa.  30:  17 
better  fits  that  of  the  Sibylline  passage.  Both  Isa.  30:  17  and  Sib.  0r.  3:  533-534  represent 
the  severity  of  divinejudgment.  Here  the  Sibyl  derived  from  Isaiah's  oracle  ofjudgment 
a  powerful  mode  of  expression  to  depict  the  fierceness  of  destruction  brought  about  by 
the  "vast  barbarian  people"  upon  the  Greeks  (cf  line  520:  Tro?  Lib  PCCpPapovE"Ovoq). 
12.  Sib.  0r.  3:  542b-544  -*  Isa.  66:  16 
Sib.  0r.  3:  542b 
...  KCA  7[f)P  6n!  yai7lg 
Ka*TOTI(YEI  710,  XbV  t*(JTO'V,  Oq  OU'PC4VO'V  E"KTIGE  Kall'YýV- 
ndVT(,  )V  8'  &VOP(.  ')7t(A)V  TO  TPITOV  gEpOg  CGGETCCI  (XI)Ttq. 
Isa.  66:  16  6V  Y&-P  T4)  'NUPI  KUPIOU  ICPIOýUETCCI  'n&(J(X  11  YT-1  KCA  e'V  T-fl- 
Oo[Lq)1X1q  af)'rob  necaa  adpý-  - 
Sib.  0r.  3:  542b-544  represents  three  key  themes  which  can  also  be  found  in  Isa.  66. 
First,  God  is  creator  of  heaven  and  earth.  This  finds  an  echo  in  the  larger  context  of 
Isa.  66:  16.  In  Isa.  66:  1-2,22,  the  belief  of  God  Yahweh  as  creator  of  the  new  heaven  and 
the  new  earth  as  well  as  of  heaven  and  earth  is  emphasized.  Second,  God  will  judge  the 
world  with  fire.  This  agrees  exactly  with  the  point  ofthe  present  Isaianic  passage.  Third, 
survivors  after  divine  judgment  will  be  few.  This  too  is  precisely  what  is  implied  by 
Isa.  66:  16c.  These  thematic  concurrences  cumulatively  suggest  the  existence  of  an 
intertextual  link  between  Sib.  0r.  3:  542b-544  and  Isa.  66:  16.  This  reading  can  be 
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strengthened  by  the  fact  that  Isa.  66:  16  is  alluded  to  in  line  287,  as  we  saw  earlier. 
13.  Sib.  0r.  3:  604-607  ->-  Isa.  2:  18-21 
Sib.  0r.  3:  606  El"&Aa...  XEIPOT1011qTa  (YC'POVTEq,  ("x  p't*OUGIV 
PPOT011  OCU'TOi 
Deut.  30:  32  LXX  runs:  n6q  btwýc-rtxt  dq  XiXtouq  icOt  buo  percmtvýoovatv 
91)P1a8(Xq  .... 
"  According  to  J.  J.  Collins,  lines  287  and  542-544  are  originally  part  of  the  main  corpus 
of  the  present  Third  Sibylline  Oracle;  see  "The  Sibylline  Oracles,  "  p.  354. 
80 3:  607  9V  UXI(Jpglq  TIE-CP(OV  KaTa-KP15*CCV-CEq  (5t' 
6VE150q, 
isa.  2:  18-21  Kalt  T&  XEIPOnOI'Q-Ca  T[aV-ra  ICCCralCP6*OUCFIV  EICFEVeyKaVTEq 
EIq  Ta  (MIMICC  KOA  Eig  TOC9  (JXIGfMq  TWV  ItETPG)V  KOCI  TOD 
'EIGE,  XOEiV...  KOA  EIq  T(Xq  UXI(Ypa'q  T(OV  TIETP(A)V  CCTIO  7rpOG(x)TIOL) 
Tof)  ýOpou  rmpiou  .... 
Collins's  suggestion  of  the  allusion/echo  of  Isa.  31:  7  in  Sib.  0r.  3:  605-606  can  be 
rejected  after  a  comparison  ofthe  two  alleged  Isaianic  texts  (i.  e.,  Isa.  2:  18-21  &  31:  7)  with 
the  Sibylline  one.  Both  linguistic  and  thematic  evidence  exhibits  that  Isa.  2:  18-21  is 
preferable  to  Isa.  3  1:  7  as  the  OT  source-text  of  lines  605-606,  and  indeed  of  lines  604-607. 
in  lines  601-607,  judgment  is  announced  upon  all  mortals  who  honor  idols  rather  than 
him  who  begets  them.  In  Isa.  2:  18-21  -  originally  directed  at  Judah  -a  universal  judgment 
on  all  humanity  is  implied  as  the  effect  of  the  coming  of  the  Lord's  Day  (cf.  vv.  19-2  1). 
Furthermore,  the  phrase  aXtugaiq  IrE-CP6)V  in  Sib.  0r.  '3:  607  clearlyagrees  withthephrase 
Taq  0XIGIlaq  T6)V  -9E'rP(;  )V  in  Isa.  2:  19,21,  which  occurs  only  here  in  the  LXX  Hence 
this  confirms  the  relationship  between  Sib.  Or.  3:  604-607  and  Isa.  2:  18-2  L"  Here  the  Sibyl 
derived  a  distinctive  phrase  from  the  prophet's  oracle  ofjudgment  to  depict  vividly  what 
mortals  would  do  to  hide  their  folly. 
14.  Sib.  0r.  3:  629-)-Isa.  43:  10;  45:  5 
Sib.  0r.  3:  629  ak6q  Yap  11OVOq  e'GT1  OE6q  K06K  P"BUTIV  e'T'  aXXOq. 
Isa.  43:  10  CRITPOU06V  [LOU  6K  6YPVE'rO  aUXOq  OEOý  Kai  [tET'  6[18  OýK 
CGTal, 
Isa.  45:  5  OTI  ey6)  KýPtOq  6  0EOq,  Kai  06Y,  9GTtV  9TI  7rXflV  i[tO13  OE6q,... 
That  line  629  demonstrates  the  influence  of  the  Isaianic  tradition  on  the  thought 
of  the  Sibyl  is  evident.  The  Jewish  Sibyl  here  has  virtually  reproduced  the  exact  wording 
of  Second  Isaiah  to  express  her  monotheistic  belief,  which  is  characteristic  ofIsrael's  post- 
"  So  H.  B.  Swete,  Introduction  to  the  Greek  OT(repr.;  MA:  Hendricksen,  1989),  p.  372. 
81 e,  xilic  religious  tradition.  For  the  Sibyl,  man"  needs  to  turn  back  to  God,  to  be  converted 
to  Him,  to  propitiate  Him,  to  sacrifice  to  Him,  and  to  honor  Him,  simply  because  Yahweh 
the  great  Jewish  God  alone  is  God,  and  God  of  all  humanity  (cf  lines  604-605).  It  is  clear 
that  her  monotheistic  belief  deeply  affects  her  thinking  and  dictates  her  ethical  demands 
on  her  audience. 
15.  Sib.  0r.  3:  652  Isa.  41:  25  &  Sib.  0r.  3:  655-656  -)ý  Isa.  11:  3-5 
Sib.  0r.  3:  652  MA  TOT'  6:  TU'  lq'EXIOIO  OEO'q  n6[I*EI  PaGtXýa, 
3:  653  Oq  7[&GaV  YaiaV  MUGE1  [LOX6gOI0  KC&KOiO, 
3:  654  OU'q  gýV  ("XPCC  KTEIVaq,  OlIq  8'  OPKIL-4  TUtCFTa  TEICOGag. 
3:  655  OV'66  YE  Wig  161alq  POUACtiq  WbE  naWa  TUOIII(JEI, 
3:  656  &XACC  OEOf)  [tEYC&,  XOIO  MOTI(Mg  80Y[MUIV  R-'U0,  XOiq. 
Isa.  41:  25  ky&)  U  I"IYEIP(X  TOV  6:  7rb  POPP&.  Kal  T6V  ai(ý'  ý;  LIOU  6:  VCV1OX6V... 
Isa.  11:  3  -5 
6[tMXýOEt  U.  6TO'V  IUVEý[M  ýOPOU  OEO6.  OU  KUT&  -chv  86ýav 
KPIVEi  OU'be  KC&Ta'UI'IV  )LaXICCV  K01  7r=ýEl  YýV  T6 
AOY(P 
...  M')TO6  KOA  ... 
6:  VEXEi  LJEPý*  M11  C'GTal  ... 
MXTJ  0EI 
EUIJRCVOq  T&q  MXEUPaq. 
The  intertextual  relation  of  Sib.  0r.  3:  652  to  Isa.  41:  25  hinges  largely  on  the 
equation  of  the  phrase  an'  ýEXIOIO  with  those  #'  ý,  Xlou  aVaTOM)v  in  Isa.  41:  25  (and 
&n'  6:  vaToX6)v  in  Isa.  41:  2).  As  we  have  already  noted,  such  an  equation  is  rejected  by 
J.  J.  Collins,  who  instead  contends  that  Sib.  0r.  3:  652  represents  a  close  connection  with 
an  Egyptian  prophetic  writing,  namely,  the  Potter's  Oracle,  in  which  the  phrase  &n' 
ýEXIOIO  is  also  found.  Detailed  arguments  against  Collins's  interpretation  of  that  line 
have  been  put  forward  above,  and  do  not  need  to  be  repeated.  For  the  moment  what 
seems  necessary  is  to  compare  the  contexts  of  these  two  texts,  seeing  what  theological 
"  E.  S.  Gruen,  Heritage  and  Hellenism,  p.  287,  n.  181,  suggests  that  here  the  Sibyl's 
exhortation  "must  be  directed  to  Greeks.  "  However,  this  is  not  necessarily  the  case,  considering 
the  Sibyl's  repeated  use  of  ndwc(ov  Mp6n(ov  in  lines  544,594f,  604,  and  RdV-rEoGI 
PpoToiaiv  in  line  601;  such  a  repeated  use  of  "all"  may  imply  a  sense  broader  than  Gruen  has 
allowed. 
82 nuances  can  be  generated  by  such  an  allusive  language  effect. 
As  the  context  of  Isa.  41:  25  shows,  the  one  who  will  come  from  "the  rising  of  the 
sun"  has  received  little  description.  Syntactically,  the  parallel  structure  of  the  verse 
indicates  that  that  person  was  also  regarded  as  coming  from  the  north.  Such  a  depiction 
was  not  picked  up  by  the  Sibyl  probably  because  it  did  not  fit  her  socio-political  context. 
In  spite  of  the  lack  of  further  descriptions  of  the  figure  in  Isa.  41:  25  LXX,  I  believe,  the 
Sibyl  could  certainlyhave  identified  that  figure  as  the  same  one  as  prophesied  in  Isa.  44:  28 
and  45:  1,13  -  the  Persian  king  Cyrus.  In  Isa.  40-55  (esp.  Isa.  45),  Cyrus  is  depicted  as  the 
anointed  one  of  Yahweh.  He,  even  yet  without  acknowledging  God's  name,  executes  all 
His  will;  his  right  hand  is  upheld  by  Yahweh;  he  subdues  the  nations;  and  also  he  will 
playa  vital  role  in  God's  deliverance  offlis  people  exiled  in  Babylonia  (cf  Isa.  45:  1-7,13). 
For  Second  Isaiah,  the  future  of  Israel  is  entirely  reliant  upon  this  king  Cyrus  who  will 
come  "from  the  rising  of  the  sun.  " 
By  contrast,  our  Sibyl's  portrait  of  "the  king  from  the  sun"  is less  dramatic  and 
curiously  brief  For  the  Sibyl,  the  king  from  the  sun,  though  involved  in  "killing"  and 
"imposing  oaths  of  loyalty  on"  people  (line  654),  basically  will  be  a  peaceful  king.  He  is 
an  obedient  servant  doing  nothing  of  his  own  accord  but  by  "the  noble  teachings  of  the 
greatGod.  "  Sayings  about  that  king  appear  only  here,  and  reference  to  him  is  no  longer 
made  at  all  in  the  Sibyl's  subsequent  oracles  about  the  salvation  of  the  elect  and  the 
eschatological  kingdom.  Thus  it  is  not  clear  what  role  he  will  play  in  these  events. 
Neither  is  it  made  clear  whether  these  events  prophesied  by  the  Sibyl  are  inaugurated  by 
the  coming  of  that  king.  Instead,  what  is  clear  throughout  the  lines  ofthe  Sibyl's  prophecy 
is  that  God  is  the  ultimate  director  of  all  these  events  and  the  king  from  the  sun  is  simply 
one  of  His  chessmen  on  the  chessboard  moving  exactly  in  accord  with  His  design. 
The  difference  in  depiction  of  the  kings  in  SecondIsaiah  and  in  Sib.  Or.  3  reflects 
the  difference  of  our  Sibyl's  political  setting  to  that  of  Second  Isaiah  the  prophet.  Here 
the  emphasis  put  on  the  kingýs  role  in  ending  evil  war  presents  the  essential  component 
of  our  Sibyl's  messianic  expectation  -  socio-political/military  peace.  Indeed,  the  motif  of 
peace  repeatedly  occurs  throughout  the  subsequent  oracles,  e.  g.,  in  lines  702-709;  75  1- 
83 756;  777-795.  The  emphasis  on  the  peaceful  role  of  a  coming  king  recalls  to  us  another 
well-known  messianic  passage  in  the  Book  of  Isaiah,  namely,  Isa.  1  1:  3-5.  ' 
In  Isa.  11:  3-5,  the  shoot  from  the  stump  of  Jesse  is  depicted  as  a  messianic  figure 
whose  primary  task  is  to  bring  salvation  and  peace  to  the  elect  of  Israel.  That  messianic 
figure  is  also  characterized  byjustice  and  righteousness  (cf.  vv.  3,5).  He  is  a  godly  person 
and  possesses  the  spirit  of  the  fear  of  God.  In  Isa.  1  1:  11-14,  that  root  of  Jesse  is  even  said 
to  become  ruler  over  the  Gentiles.  Many  of  these  qualities  of  that  kingly  figure  find 
echoes  in  Sib.  0r.  3:  655-656.  That  our  Sibyl  was  familiar  with  and  influenced  by  this 
passage  is  confirmed  by  her  beautiful  description  of  the  peaceful  state  of  the 
eschatological  kingdom  in  lines  788-795,  where,  as  we  shall  see,  an  almost  word-for-word 
citation  from  Isa.  11:  6-9  can  be  read.  So  it  is  not  unfounded  to  suggest  that  Isa.  1  1:  1-14 
is  probably  one  of  the  messianic  texts  in  1saiah  that  shaped  the  Third  Sibyl's  messianic 
hope.  If  such  a  reading  of  Sib.  0r.  3:  652-656  is  accepted,  the  presence  of  the  "words  of 
conversion"  throughout  the  second  half  of  the  Third  Oracle  can  be  explained:  our  Sibyl, 
following  Isa.  11:  1-  14,  had  not  only  offered  her  Jewish  readers  a  messianic  expectation, 
but  opened  up  to  her  contemporary  foreign  nations,  especially  the  Greeks,  a  door  of  hope 
of  salvation  (perhaps  better,  a  bright  future). 
16.  Sib.  0r.  3:  672-673  -+  Isa.  66:  16 
Sib.  0r.  3:  672f. 
... 
&n'  o6j2c&v60EV90 
be  7[E(F0f)VT(Xt  001Lý(Xi(Xl  7rUPIV01  KCCT& 
yatccv 
Isa.  66:  16  kv  Yap  T(I)  TEUPI  Kul2102  lcPtOllgETut  IMMY-  11  YT)  Kat  cv  TI.  1 
004cciq  (Ykof)  IC&.  (Y(X  Gapý, 
The  notion  that  "fiery  swords  will  fall  from  heaven"  in  lines  672-673  very  probably 
betrays  the  influence  ofthe  Isaianic  tradition  (66:  16).  The  context  here  evidently  concurs 
with  that  oflsa.  66:  16,  both  of  them  portraying  God'sjudgment  upon  the  nations  as  cosmic 
and  completely  destructive. 
"  Here  the  phrase  6:  7c'  6p=66ev  parallels  ir,  [tEYO:;  W10  OE06  in  line  671. 
84 IT  Sib.  0r.  3:  682-685  -*  Isa.  30:  25 
Sib-Or.  3:  682f  ýgptat  U  ýapayyEqC'V  01")pE(YtV  6*jjXojGjV8'(JGOVTCCt  7rlllpElq 
VEr,  66)v- 
3:  685  TEIXECC  8'  E&NOtIlTa  Xag(tl  TCECYEOVT(Xt  CClr(XVTCC 
isa.  30:  25  -Kall  gural  e,  TC'l  Itaruk  Opoug  U,  *'QXof)  Ica!  ýTlll  Tuaruo,  q  POUVO6 
I  [IE'rE(,  )POI)  U"66)p  81OCTUOPEUO'REVOV...  8'CCCV  a'nOX(,  )VTal  TCOXXO'l 
KCCI  OT(XV  7r6(j(A)GIV  116pyot  I- 
J.  J.  Collins  has  suggested  an  allusion/echo  of  Isa.  30:  25  in  lines  682f.  Such  a 
relation  can  be  based  on  linguistic  and  thematic  grounds.  Linguistically,  the  proximity 
of  the  phrase  01'  )PEGIV  6*ijXoWtv  in  line  682  to  that  (8poug  u'*TIXof))  in  Isa.  30:  25  and 
of'rEiXE(X...  ED7UOIIITa  XCCR(XI  ITEOCOVTat  in  line  685  to  ngucocrtv  Tcupyot  in  Isa.  30:  25 
may  evoke  some  connection  of  these  passages.  Thematically,  moreover,  these  two 
passages  are  close  to  each  other.  The  phrases  o,  rav  ftolo)vT(xi  TuoAloli  and  orav 
nCucootv  n'Upyot  in  Isa.  30:  25b  LXX  clearly  suggest  the  scene  ofwar  in  which  killing  of 
men  and  destruction  are  expected,  a  scene  akin  to  that  of  the  present  Sibylline  passage. 
Althoughthe  verbal  connection  between  Sib.  0r.  3:  682-685  andIsa.  30:  25  arenotuniquely 
Isaianic,  "  all  of  these  cumulatively  sustain  the  case  that  an  allusive  relation  exists 
between  Sib.  0r.  3:  682f.  and  Isa.  30:  2S.  This  may  also  be  strengthened  by  the  allusion  of 
Isa.  30:  17  in  lines  533-534,  which  we  discussed  above. 
Despite  this,  however,  a  contextual  discontinuity  is  noted  between  these  passages. 
In  the  Isaianic  passage  the  prophet  assures  his  audience  that  Yahweh's  salvation  and 
blessings  will  eventually  come  upon  Israel  in  spite  of  her  present  sins.  By  contrast,  our 
Sibylline  passage  is  primarily  judgmental  and  destructive  in  effect.  This  contextual 
discontinuity  cannot  discount  the  possibility  of  an  allusive  relationship  between  the  two 
passages;  instead,  it  seems  to  imply  that  the  Sibyl  here  simply  drew  from  the  Isaianic 
passage  a  few  words  for  her  purpose. 
9'  The  phrases  (i.  e.,  06PEUIV  bipilAoiatv  in  line  682  and  8poug  D'  jj7jxo6  in  Isa.  30:  25) 
that  are  common  to  both  passages  also  occur  in  Joel  2:  5;  Amos  4:  13;  Mic.  1:  3,4;  4:  1. 
85 18.  Sib.  0r.  3:  709  -+  -Isa. 
41:  10;  Isaiah's  "the  Holy  One" 
Sib.  or.  3:  708-9  ...  g(DA  8"  9GUETM  a6TOiq  af)-r6oq  6TU6P[MX09  (iEUVaT09  Kalil 
XEIP  1010.  I'  Ay' 
isa.  4  1:  10  ... 
KCCI  ýMýa;  U(76gllV  GETI_  TI-  [WD. 
On  linguistic  grounds,  it  is  implausible  to  claim  an  allusive  relationship  between 
Sib.  0r.  3:  709  and  Isa.  41:  10,  as  Collins  did.  Though  both  passages  convey  the  theme  that 
God's  help  is  with  His  people,  such  thematic  resemblance  is  not  strong  enough  to  sustain 
their  alleged  allusive  relationship,  considering  that  this  theme  is  quite  common  in  the  OT. 
Though  rejecting  Isa.  41:  10  as  the  source-text  of  Sib.  0r.  3:  709,  I  still  feel  the 
Isaianic  influence  here.  The  designation  of  God  as  "the  Holy  One"  ('Aytoto)  here  may 
imply  the  Sibyl's  indebtedness  to  the  Isaianic  tradition.  Although  the  notion  that  God  is 
holy  is  probably  pre-Isaianic  (cf.  Lev.  19:  1;  Exod.  3:  15;  19:  6;  Hos.  11:  9,12),  or  at  least  not 
exclusively  Isaianic  (cf.  Mings  19:  22;  Jer.  50:  29;  5  1'5;  Ps.  70:  22;  77:  4  1;  8  8:  19  LXX),  it 
is  very  common  in  Isaiah  that  God  is  directly  designated  with  the  epithet  "the  Holy  One 
(of  Israel/Jacob)"  and  its  like.  92  This  motif  is  so  distinctive  and  prevalent  in  Isaiah  that 
one  cannot  help  recalling  the  Isaianic  tradition  while  reading  this  Sibylline  passage.  Thus, 
it  is  reasonable  to  believe  that  the  distinctive  and  frequently  used  Isaianic  epithet  "the 
Holy  One"  has  moved  our  Sibyl  and  inspired  her  in  her  portrait  of  the  great  God.  In  fact, 
it  appears  also  likely  that  the  variety  of  designations  with  which  she  called  God  in  the 
Oracle  may  be  the  product  of  the  influence  of  the  Isaianic  tradition,  in  which  diverse 
epithets  for  Yahweh  are  coined.  (See  also  our  discussion  of  Sib.  0r.  3:  717-719  below.  ) 
19.  Sib.  0r.  3:  710  -+  Isa.  49:  1  &  Isa.  51:  5 
Sib.  0r.  3:  710  KcA  T6Tc  6ý  výoot  7u&uatn6,  Xi6qT'  6pgot)(jiv, 
Isa.  49:  1  'AKou(ya-ce  ROU,  VýCFOI,  ICCA  7EO09XETE,  9E)Vll* 
... 
Isa.  51:  5  6YYICEI  TaXb  I'l  81=100t)VII  [LOV,  Kall  C'ýEXEUCFETM  TO  (JG)TljplOV 
POU,  K(A  Eliq  T6V  PPCCXfOV6  gOULE)VII  EUTCIOýUIV'  e'Re'  Vl-l(YOI 
'Isa.  1:  4;  5:  19,24;  10:  20;  12:  6;  17:  7;  29:  19,23;  30:  11-12,15;  31:  1;  37:  23;  41:  14,16,20; 
48:  17;  49:  7(twice);  54:  5;  55:  5;  57:  15;  60:  9,14;  cf.  6:  3. 
86 I)TIOREVOI)a1v  Kai  Etq  -rov  PaXIOV6  gov  Unloýatv. 
Sib.  0r.  3:  710-723  presents  amonologue  of  "delightful  utterance"  that  is  . supposedly 
attributed  to  the  "islands  (výcyot)  and  cities,  "  which,  as  the  context  shows,  are  most 
probably  referring  to  the  nations.  The  monologue  is  divided  into  two  parts,  the  first  part 
(lines  711-713)  expressing  the  astonishment  of  the  "islands  and  cities"  after  they  have 
seen  what  God  has  done  to  His  people,  and  the  second  one  (716-723)  representing  their 
sorrow  concerning  their  sinful  past  and  "conversion"  to  God.  Noticeably,  the  sayings  in 
lines  716-723  are  put  by  the  Sibyl  on  the  mouth  of  the  nations  so  as  to  express  (on  their 
behalf)  their  penitence  and  active  conversion  to  God.  No  doubt,  the  purpose  of 
introducing  the  supposed  "confession"  ofthe  nations  here  is  to  highlight  the  magnificence 
of  God's  wonderful  deeds  for  His  people.  But,  at  the  same  time,  this  "confession"  evokes 
a  hope  of  salvation  for  the  nations. 
One  might  understand  lines  710-723  as  merely  representing  the  Sibyl's  conviction 
of  the  eschatological  subjugation  of  the  nations  to  God  and  His  people.  Such  an 
understanding,  however,  fails  to  see  one  thing:  why  did  the  Sibyl  leave,  at  least  implicitly, 
chances  for  the  nations  to  "ponder  the  Law  of  the  Most  High  God"?  In  my  opinion,  the 
Sibyl's  use  of  the  first  person  plural  and  dramatic  details  (like  the  nations'  confession  as 
having  gone  astray  and  willingness  to  ponder  God's  Law)  in  her  account  of  the  nations' 
"confession"  are  striking;  these  may  well  imply  that  the  Sibyl  regarded  the  turning  or 
subjugation  of  the  nations  to  God  as  sincere  and  willing.  Thus,  the  whole  passage  (lines 
702-73  1)  brings  out  the  Sibyl's  underlying  conviction  that  in  the  last  days  (whenever  it 
will  be),  God's  salvation  of  and  blessings  upon  His  people  will  extend  to  the  nations.  It 
is  against  this  eschatological  horizon  that  our  Sibyl's  words  of  exhortation  to  the  Greeks 
come  forth  in  the  following  lines  (732-740). 
The  motif  of  the  extension  of  God's  blessings  to  the  nations  also  occurs  in  the 
Isaianic  tradition.  Of  a  number  of  Isaianic  passages  that  share  the  same  motif,  Isa.  49:  I  ff. 
and  Isa.  51:  4-6  can  be  suggested  as  the  underlying  OT  sources  of  Sib.  0r.  3:  710ff.  In 
Isa.  49:  1  and  Isa.  51:  5,  the  term  "islands"  (vý(jot)  is  employed  figuratively  to  refer  to  the 
87 nations/Gentiles.  93  In  Isa.  49:  1,  the  "islands"  are  summoned  to  be  witnesses  of  what 
Yahweh  is  about  to  do  to  His  people  Israel  through  His  servant;  and  they  too  in  turn  will 
enjoy  YahweWs  blessings  through  the  same  servant.  In  Isa.  51:  5,  it  is  also  stated  that 
,,  islands"  (i.  e.,  Gentiles)  shall  rely  on  Yahweh  for  salvation.  The  terin  "islands"  (vý(Yot) 
links  them  to  our  present  Sibylline  passage  (line  710).  Although  such  a  verbal  link  is  a 
little  weak,  on  thematic  grounds  it  can  be  concluded  with  some  confidence  that  the  belief 
that  lies  behind  our  Sibyl's  language,  that  God's  eschatological  blessings  upon  his  people 
will  extend  to  foreign  nations,  is  probably  inspired  and  evoked  by  the  Isaianic  tradition. 
20.  Sib.  0r.  3:  716-731  --*  Isa.  57:  15;  23-4  &  53:  6 
Sib.  0r.  3:  717  &OdVa'rOV  PCCGIXýa  OE6v  [tcyav  C'CCVccOV  TE. 
3:  718  nijLmwpEv  np6q  vcc6v,  An  I  [t6vog  ku  I  buvtj  El  0c  TI  CC(JTT]q* 
3:  719  icall  v6L!  ov  ftfuToto  QEOf)  !  bpaý6VEQq  TC(XVTEq, 
3:  721  TIREig  6'  aOaVdTO10  Tpfp0t)  TCE7CXMVIjpiVOI  11REV, 
3:  727  6XOp(2)v  0570m  noptC6[tEvot  ica-c&.  yaiav  anauav 
3:  731  06U  Y&.  p  klC  bpt)[106  ýUMK04TETal  Eig  nUp6q  (6yýV. 
Isa.  57:  15 
...  o  u'*tuTog  6  6v  f)*il.  Xoig  KaTow6v  To'v  at6va,  ('xytog  kv 
&.  Yt'Otg  O"VO[ICC  (Xf)T6)...  8160U'q  CWhV  TOiq  UUVTETplg[t6VOlq  TI'jV 
Y'ap8tav. 
Isa.  2:  3-4  Kall  -NOPE600VTat  90VII  7rOUa  Kall  P-'POI-)(JI  AEf)TE  &VaPCOIIEV 
... 
E  -C60  1  TOb  OE06  ICCY,  (.  )P,  Kalt  &VaYYEXEi  *  RiVrhV  65O'V  ig  v  o"Icov  TI 
akob,  Kall  TcopEu(j6UEQq  kv  akt*  iK  Y&12  Fjl(OV  kEEXEU'GETal 
I  v6gog....  icat  (juyK6*oucFt  T&q  gaXaf'paq  auT6)v  eiiq  apoTpu  icall 
Tag  (IPUVaq  CCU*  T6V  Eig  5P67raVa, 
...  Kall  01)  gh  PCCO(A)Gtv  9TI 
ITO,  XEgEiV. 
93This  is  suggested  by  the  parallel  structure  of  the  verses.  Moreover,  in  Isa.  42:  4,  a  verse 
that  bears  the  same  motif  as  that  of  Isa.  49:  lff.  &  51:  4-6,  the  LXX  renders  the  Hebrew  clause 
(42:  4b  MT)  )5)rl))  0))X  Tn'1131!  71  as  'Kai  c'n't  -cq)  o'vopari  auro6  60vil  E'Anioboiv.  This 
rendering  clearly  shows  that  some  circles  of  Jews  had  understood  the  term  W)m  (whose  Greek 
equivalent  is  vý(Yot;  cf  Isa.  20:  6;  23:  6) figuratively  as  a  reference  to  9'Ov-9. 
88 isa.  53:  6  7rdVTEq  6')q  Tcp6paTa  kTr.  XtxvjO7jttev,  d"vOpo)7Toq  -Tiq-  *056)  aUTof) 
Sib.  0r.  3:  716-723  constitutes  the  "delightful  utterance"  (ij8u'v....  XoYoV  &.  ýOUCFIV) 
of  the  "islands  and  cities"  (i.  e.,  the  nations).  Here  the  epithets  for  God,  "immortal  king" 
(&OdcvaTov  PaaiXýcc)  and  "eternal  God"((Wv 
... 
6:  6vcc6v)  in  717,  and  "the  Most  High 
God"  (D'*'(JTOIO  OEOf))  in  719,  may  derive  from  Isa.  57:  15,  where  God  is  called  6 
#-  94 
1)*t(jToq  6  ýV  ý*IjXoiq  KCCTOIK6v  Tov  al6va,  aylog  6V  Ceyfolq  ovo[toc  (XuTq).  The 
immediate  context  oflsa.  57:  15  presents  uswithanoracle  thatproclaims  salvation  to  those 
(i.  e.,  returned  Israelites)  who  are  fainted/broken-hearted.  It  does  not  differ  much  from  the 
context  of  lines  716-723,  in  which  the  salvation  of  the  nations  is  implied,  as  we  have 
noted  above.  It  seems  likely  that,  by  generalizing  the  addressee  of  the  oracle,  the  Jewish 
Sibyl  makes  the  oracle  applicable  to  the  nations  who  are  said  to  sorrowfully  "fall  upon  the 
ground  and  entreat"  the  Jewish  God. 
Another  Isaianic  allusion/echo  that  can  be  detected  in  this  passage  716-730  is 
Isa.  2:  3-4.  The  allusive  relationship  between  lines  716-730  and  Isa.  2:  34  is  established 
both  linguistically  and  thematically.  Linguistically,  it  is  plain  that  lines  718-719  stand 
close  to  Isa.  2:  3.  Thematically,  the  Sibylline  passage  agrees  in  at  least  two  ways  with  the 
Isaianic  one:  first,  nations  will  make  pilgrimage  to  the  Temple  at  Jerusalem  and  embrace 
the  Jewish  Law  (cf  lines  718-719  and  Isa.  2:  3);  and  second,  a  peaceful  world  is  being 
looked  forward  to  (cf  lines  727-731  and  Isa.  2:  4).  Here  we  can  see  that  the  Isaianic  motif 
of  the  salvation  of  the  nations  emerges  in  our  Sibyl's  eschatological  agenda. 
The  third  Isaianic  passage  alluded  to  in  lines  716-730  can  be  identified  as  Isa.  53:  6 
(in  line  721).  Isa.  53:  6  is  located  at  the  last  Servant  Song  in  SecondIsaiah,  where  men 
(i.  e.,  Israelites)  are  said  as  having  gone  astray  from  the  way  of  God.  It  is  obvious  that 
such  a  motif  can  be  read  in  the  alleged  confession  of  sin  of  the  nations.  It  is  also 
noteworthy  that  both  line  721  and  Isa.  53:  6  have  employed  the  same  verb  70.  avaco  to 
express  the  notion  of  going  astray  from  God.  In  Isa.  53:  6  those  gone  astray  are  evidently 
It  is  also  worth  noting  that  the  last  phrase  cited  ftom  Isa.  57:  15  finds  an  echo  in  line 
709.  See  Isa.  14:  14  too,  where  God  is  designated  as  the  Most  High  One. 
89 Israelites,  while  here  the  nations  are  said  to  have  gone  astray  from  God.  The  change  of  C) 
the  referent  seems  to  imply  that  the  Sibyl  was  indebted  to  the  Isaianic  tradition  simply  on 
the  linguistic  level. 
In  short,  behind  the  language  of  Sib.  0r:  3:  716-731  lie  at  least  three  Isaianic 
passages  which  noticeably  in  their  original  contexts  represent  the  motif  of  Yahweh's 
salvation  and  blessings  on  His  chosen.  These  passages  here  have  contributed  in  different 
ways  to  the  Sibyl's  thinking  about  God  and  the  fate  of  the  non-Jewish  peoples.  In  her 
vision,  Israel's  eschatological.  blessings  will  one  day  extend  to  the  foreign  nations. 
21.  Sib.  0r.  3:  742  -+  Isa.  2:  12 
Sib.  0r.  3:  742  Eig  U  PPO'TObq  iftl  KpfCFtq  &OaVdTO10  OEO-tO, 
Isa.  2:  12  ýRgpa  YC6P  rcupiou  cyapawo  6161  1rMVTCC  ýPPLCFThv  K4 
6TEEP714)(XVOV  KOA  k761  716VTOC  f)qfll;  ýbV  KOA  [tET9(x)POV,  KCA 
TC6T1EtV(A)04G0VT(Xt.... 
Though  Sib.  0r.  3:  742  shares  a  similar  motif  with  Isa.  2:  12  -  divine  judgment  upon 
all  (wicked)  mortals,  it  appears  difficult  to  build  up  any  real  intertextual  connection 
between  them  as  suggested  by  Collins,  in  view  of  their  great  differences  in  wording. 
Further,  the  alleged  relationship  between  these  passages  is  also  unden-nined  by  the  fact 
that  the  motif  of  divine  judgment  or  of  the  day  of  the  Lord  is  quite  prevalent  in  the  OT 
prophetic  tradition  (e.  g.,  Amos;  Joel).  However,  considering  the  continuing  influence  of 
Isa.  2  upon  the  Sibyl's  thought,  it  seems  not  unreasonable  to  regard  such  a  relation  as  at 
least  possible.  If  that  intertextual  relation  is  granted,  such  a  relation  is  evidently  some 
kind  of  thematic  borrowing. 
22.  Sib.  0r.  3:  751-761  -+  Isa.  2:  2-4;  Isa.  45:  5  &  Isa.  66:  16 
Sib.  0r.  3:  751 
...  of)U  [t6xatpa  rccr&  XE)Ovbg  OW  ru8olgoq. 
3:  753  Of)  ITOXEIiOq  OW  aD'rE  Ka-r&  XE)ovbg  a6Xgo'q  e"-r'  c'u-cat, 
3:  755  NOM  [teV  EiPIVII  [IEYaXTI  KUTCC  Ya-laV  a7raGaV,  TI 
3:  756  lr,  (X'l  P0:  CFUEt')q  P(X01,  Xý1  ýIXOq  [16XPI  Tgp[IaTOq  8"GTal 
90 3:  757f  (XiCs)VOq,  KOIVOV  TE  VOAOV  K(XTC(  YC&iCCV  L!  Tla(YOCV  AVOP(;  )TUOlq 
TEUCFEIEV  ... 
6:  ()dv(xToq, 
... 
3:  760  akk  Yap  [LOVOg  C'UT'l 
E)EO'q  ICOO'K  COUTIV  CT'  0.10q* 
3:  761  akk  Kal  T[Upl  ýXCýEIEV 
-XaXET[6)V  YEVOq  C'CV8p6)V. 
A  Isa.  2:  2-4  ... 
K(X'l  I'JýOUGIV  e'7r'aU'T6  7r6VTa  *r&  C'E)VII,  Kall  TCOPEI)(YOVTat  P-"OVIJ 
II17  7COAM  KCCI  kp0f)(JI  AEf)TE  CCV(Xp6)[lEV  ...  Eiq  TO'V  OIYOV  T06  OC:  OfJ 
IaY,  Wp,  Kall  &VayyEW  ý[&  -CýV  686V  ak0b,  Kall-nOpEvo6gEft 
eV  at)-Cn'  k  Y&P  Fjt(A)V  kýEAE6GETM  VOftOq....  rcat  at)YKO*ot)(Yi 
T&q  [LaXalpaq  al)T6V  Eiq  (XPO-Cpa  KCýl  T&.  q  Clp&aq  ak6V  Eiq 
bpinava,  r,  01  06  xllg4rET(Xl  C'TI  COvog  e,  71'  E"Ovoq  paxalpav,  Icall 
Oý  [th  [tdO(L)GtV  ehl  TIOXE[tEiV. 
v  Isa.  45:  5  oxt  e'yw'  rcu'piog  6  OE6q,  KOA  6K  C"GTtV  9rt  TCXhV  6[tOf)  OE6q, 
Isa.  66:  16  EV  Y&P  -CCO  nt)pl  KUPfOV  ICPIOýGETal  7E&(Ja  I'l  YI-I  Kall  E",  V  TI-I 
t  pogýalq  al,  nob  ncxacc  odpý- 
In  Sib.  0r.  3:  751-76  1,  Isaianic  allusions/echoes  are  easily  overheard.  The  motif  of 
political  and  military  peace  recurs  (cf.  lines  751-756  and  Isa.  2:  4),  and  the  theme  of  divine 
establishment  of  a  "law"  for  all  humanity  is  highlighted  (cf.  lines  757-759  and  Isa.  2:  3d 
15  LXX).  Also  noted  are  the  Jewish  monotheistic  belief  (line  760)  and  the  deep  conviction 
of  divine  retribution  on  evil  men  (cf.  line  761  and  Isa.  66:  16).  In  brief,  our  present 
passage  is  heavily  loaded  with  Isaianic  concepts. 
Interestingly,  like  lines  702-73  1,  which  are  followed  by  a  few  lines  (732-740) 
about  exhortation  to  Greece,  lines  744-761  also  go  along  with  a  word  urging  (perhaps 
non-Jewish)  people  to  abandon  their  evil  way  of  life  and  instead  "worship  the  Living  One" 
(cf.  lines  762-766).  Such  an  attitude  toward  the  non-Jewish  peoples  is  probably  shaped 
by  the  theology  of  the  Isaianic  tradition  (esp.  Second  Isaiah)  vis-ti-vis  the  fate  of  foreign 
nations. 
"  Note  that  lines  751-759  intratextuallv  echo  lines  702-73  1,  where  an  Isaianic  allusion/ 
echo  (2:  34)  has  been  identified. 
91 23.  Sib.  0r.  3:  772f.  ->-  Isa.  2:  2-3 
Sib.  0r.  3:  772f  MiGlIq  6'  C'K  YallIg  XipaVOV  KC&II  8(;  )Pa  TCP6ý  OITICOUq  01"CYOUGIV 
jWYdXoIO  OEof)- 
Isa.  2:  2-3  KOýI  ýEOUMV  k7r'  CCýTO'  716VTCC  Ta  90VII,  Kall  TIOPE15GOWal  PEOVII 
TUOU6  Kalt  PEPOýGl  AE&CE  a'V(XP6)jIEV 
... 
Etq  TO'V  OIKOV  T06  OE06 
IaK(j)P,  Kall  6:  VCCYYEXEi  ý[IiV  ThV  6436V  CC6TOI^),  KCC'I-7TOPEva6REOa 
kv  CC6TI^ 
,j- 
In  lines  772f,  the  motif  of  foreign  nations  making  pilgrimages  to  the  Temple  of 
God  recurs.  As  we  have  seen  above,  Isa.  2:  3-4  serves  as  one  of  the  Isaianic  passages  that 
exerted  influence  on  the  Sibyl's  eschatological  imagination.  It  then  seems  likely  that  the 
underlying  OT  force  here  is  also  Isaianic.  As  for  the  identity  of  those  who  will  bring 
"incense  and  gifts  to  the  house  of  the  great  God,  "  the  context  suggests  that  it  is  mixed, 
embracing  both  the  pious  Jews  and  the  nations.  If'that  is  the  case,  we  can  learn  that 
foreign  nations  will  play  an  active  part  in  the  eschatological  vision  of  the  Sibyl. 
24.  Sib.  0r.  3:  785-787  -+  Isa.  12:  6;  60:  1;  &  Isa.  65:  17-18 
Sib.  0r.  3:  785  E4p6.  VOTJ-rI,  K6pil,  Kal  ('xy(xXXEo-  (yol  yap  &'b(,  )rEv 
ED(ýPOGICWTIV  CCI(;  )VOq,  Oq  OýPaVO'V  PEEKTIGE  Kal  YTIV- 
I  ev  (Jol  6'  OIKT'J(JEI-  0018'  P'-(JCTETaI  606.  VaTOV  CWg- 
Isa.  12:  6  &YC(X;  Ll&.  CFOE  Kal  EýýPaiVEGOE,  Oi  KaTOIKOf)VTEq  ýV  Zt(OV,  6TI 
1)*60TI  6  ('Xytoq  -Cof)  I(JP(X'qx  kv  ge(yq)  GOD. 
Isa.  60:  1  (DwTf  Cot)  ýWTICOD,  IEPOU(YaXTI[t,  AKEI  Y&P  (YOU  T6  4ý6!;.... 
Isa.  65:  17-18  CoTa-L  Yap  0  ou.  pavoq  Kalvoq  Kat  11  Yr]  KaIVTI,  ... 
&XV 
, 
9'o  EUOPO(YUVTIV  Kali  &YaWapa  EbpýCFOUGIV  6V  aDTI^  5TI  ibOb 
P-Y(O  'MICO  IEPOUUaX1J[t  &yaXXI'apa  Kal  T6V  XaOV  [tOU 
EOPO(JUVTIV. 
In  Sib.  0r.  3:  785-787,  those  who  will  enter  into  the  eschatological  kingdom  are 
urged  to  rejoice  and  be  glad  for  what  God  has  done  for  them.  The  words  6v  Uol  oir,  11GE1 
in  line  787  probably  imply  God's  salvation  and  protection  due  to  His  powerful  presence. 
92 The  motif  of  rejoicing  for  God's  beneficent  deeds  well  accords  with  that  of  Isa.  12:  6,  as 
Collins  has  noted.  For  in  Isa.  12:  6,  the  people  of  Zion  are  invited  to  rejoice  and  praise  the 
Lord  for  his  salvation  and  forgiveness  (cf.  Isa.  12:  1-3).  Also  noteworthy  is  the  presence 
of  the  two,  verbs  ayccWcccYOcci  and  6#CCiVEIV  in  both  Sib.  0r.  3:  785-787  and  Isa.  12:  6. 
Thus,  all  these  similarities  between  Isa.  12:  6  and  lines  785-787  seem  strong  enough  to 
establish  the  former  as  one  of  the  OT  base-texts  of  the  latter. 
In  reality,  besides  Isa.  12:  6,  there  may  be  another  Isaianic  passage  that  exerted 
influence  onSib.  0r.  3:  785-787.  The  two  verbs  6ya.  Uicco0at  and  6ýPMVEtv  and  their 
cognates  are  quite  commonly  used  in  the  LXX,  especially  in  Psalms  and  Isaiah.  Joined 
together  as  a  word-pair,  they  or  their  noun  cognates  occur  a  number  oftimes  in  Isaiah  and 
Psalms.  Of  the  instances  in  Isaiah,  "  most  are  related  to  the  chosen  people's  rejoicing  for 
Yahweh's  deliverance  or  forgiveness.  This  evidently  helps  enhance  the  likelihood  that 
their  presence  here  may  have  been  due  to  the  Isaianic  influence.  A  careful  examination 
of  all  of  these  Isaianic  instances  leads  us  to  suggest  that  Isa.  65:  17-18  (in  which  these  two 
verbs'  noun  cognates  join  together  as  a  word-pair),  alongside  12:  6,  is  also  a  possible  OT 
source  ofSib.  0r.  3:  785-787.  Its  larger  context  concurs  well  with  that  of  Sib.  0r.  3:  785-787. 
First,  line  786  thematically  echoes  Isa.  65:  17,  where  God  is  declared  as  the  Creator  of  the 
new  heaven  and  the  new  earth.  Second,  lines  788-795  echo  Isa.  65:  25,  which,  as  we  shall 
see  presently,  is  probably  one  of  the  most  relevant  OT  source-texts  of  the  former.  Third, 
the  occurrence  of  these  two  verbs'  cognates  in  Isa.  65:  14  too  may  intensify  the  impact  of 
the  Isaianic  passagý  (Isa.  65)  upon  the  Sibyl  as  to  the  notion  of  Israel's  eschatological  joy. 
In  the  second  half  of  the  line  787,  an  allusion/echo  of  Isa.  60:  1  is  read.  In  Isa.  60:  1, 
it  is  prophesied  that  Jerusalem  will  one  day  be  covered  by  the  glory  of  Yahweh  and  so 
become  a  light  to  the  whole  world.  Such  prophecy  of  Israel's  future  is  prevalent  in  and 
unique  to  Isaiah  in  the  OT.  "  Here  this  motif  was  evidently  picked  up  by  the  Sibyl  in 
speaking  of  the  future  brightness  of  God's  People  in  its  eschatological  exaltation.  The 
'Isa.  12:  6;  16:  10;  22:  13;  25:  9;  '29:  19;  35:  1,10;  51:  3,11;  65:  14,18. 
'  See,  e.  g.,  Isa.  2:  5;  9:  2;  42:  6-7;  49:  6. 
93 Sibyl's  words  6v  (jol  8'  OiKýGEI  underscores  divine  protection  of  the  godly  people. 
in  sum,  the  theological  substructure  of  the  Sibyl's  sayings  in  lines  785-787  is 
thoroughly  Isaianic.  Such  high  density  of  the  Isaianic  material  in  these  lines  implies  that 
the  Sibyl  shared  the  prophet's  eschatological.  vision  of  the  future  of  God's  people. 
25.  Sib.  0r.  3:  788-795  -+  Isa.  11:  6-9  &  Isa.  65:  25 
Sib.  0r.  3:  788  )WIC01  TE  KC61  ("xPVEq  p'  V  Ot')PE(YIV  a"[I[tly'  6'50VLXL 
XOPTOV,  7Tap8d?  L19q  T'  E'-Plýolq  afla  POGKIIGOV-Cal. 
3:  790  LiPKTOI  GU'V  POCFXOtq  VOgabEq  CCt'),  X1(Y01j(YOVTa1- 
(YaPKOPOPOq  TE  U(A)V  ý6YETM  aXUPOV  Tlap&  ýdrVjn 
Wq  POýq-  KC61  TCai&q  [taXOC  VýTUOI  6V  1BEGgOiGIV 
aýouulv-  TEIIPo,  v  Yap  6n't  XOOV't  Oýpcc  7COITIGE1. 
(YUV  PpgýE(YfV  TE  8paKOVTEq  &.  [I"  (konfut  roqtTj(jovT(xt 
3:  795  KOUIC  C'C6tKý(TOUCF1V*  XEIJ?  :  ý&12  OE06  CCYGET'  k7f  allTOUC. 
Isa.  11:  6-9  K01  CUPPOOK710ý0ETat  Xl)lrOq  gET&  ('XPVOq,  IVA  7rap6CC;  L1q 
(J1)V(XVM7C(X6(JETav  Cpl(ý(p,  we't  gocYXCCpiov  K(A  TLXf)pOq  KCA  XF-WV 
(Xga  POGK'90ý(YOVTal,  ICCA  lr(XtbfOV  [IIKPO'V  6ýEt  aýTOUq-  KCA 
PObq  KCC'1  a"PICOq  aROC  PO(YK1j()Tj(YOVTCC1,  K(X1  Ct[la  TOC  Tlal8la 
aýT(2)V  C"GOWCU,  K4,  Xg(&)V  Kall  POýq  a[M  ýaYOVTM  aXI)P(X.  KCC1 
71MUOV  V717UIOV  E"Itit  TPCOYAIJV  &Cr7Ui8&)V  KC411  E'7U!  KOIT71V 
8KYOV(A)V  &Gnf8CL)V  ThV  XE11p(X  kMpa;  ýE'1.  K01  Oý  Rh 
KaKO7TO11j(YG)G1V  OýU  [tl'l  81MOVTal  6710,  UUM  OýU'Va  67tl  T6 
opoqT6  ayi6v  goo,  O'Tt  ivE-gXAgO31  ý  g6g7rixua  Tob  YvCovat  T6v 
KURIOV.... 
Isa.  65:  25  TOTE  XL)KO1  K4  (xPVEq  PO(JKIJE)IJGOVTat  6[ta,  Ka'IXgWV  6q  POýq 
ýMYE'U(Xlayt)P(X,  O"ýlq6CyýVd)qa"PTOV'06)Ca'81KT100t)GIVOU*bE'- 
[Lh,  XV[LaVOf)VTa1  E'1111  T(2)  05PEI  T(P  Ayf(P  POU,  16YEI  KUP10q. 
That  lines  788-795  manifestly  bear  the  marks  of  Isaiah  can  hardly  be  disputed. 
What  needs  to  be  done  is  simply  to  determine  whether  those  marks,  so  to  speak,  are  of 
94 First  Isaiah  (11:  6-9)  or  of  Third  Isaiah  (65:  25)  or  even  both. 
It  is  clear  that  the  thematic  agreement  between  Sib.  0r.  3:  788-795  and  Isa.  65:  25  is 
striking.  Moreover,  both  passages  have  oi)K  68tr,  ý(jouatv  in  common.  Thus  on  both 
thematic  and  linguistic  grounds,  it  is  reasonable  to  take  Isa.  65:  25  as  a  possible  OT  source- 
text  of  our  present  Sibylline  passage.  However,  a  close  reading  of  these  two  passages 
reveals  some  remarkable  (mainly  linguistic)  dissimilarities  between  them.  For  instance, 
in  Isa.  65:  25,  no  mention  is  made  of  bears  and  oxen/calves  eating  together  (Sib.  0r.  3:  790), 
nor  of  infants  leading  a  flock  of  animals  mixed  with  lions,  calves,  and  oxen  (line  792),  nor 
of  infants/  babies  and  asps  being  together  (line  794);  and  no  explanation  is  given  for  the 
beasts  and  asps  becoming  harmless  to  human  beings  (lines  793b  &  795b).  These  thematic 
dissimilarities  suggest  either  that  Isa.  65:  25  is  at  most  one  of  the  OT  passages  that 
influenced  the  Sibyl  or  that  the  OT  source-text  of  the  Sibyl's  saying  here  lies  elsewhere. 
-  In  fact,  all  the  dissimilarities  between  Sib.  0r.  3:  788-795  and  Isa.  65:  25, 
interestingly,  are  found  in  another  Isaianic  passage  that  shares  the  same  eschatological 
vision  of  cosmic  peace,  i.  e.,  11:  6-9.  As  seen  in  the  text-diagram  above,  Isa.  11:  6-9  stands 
closer  in  wording  to  Sib.  0r.  3:  788-795  than  Isa.  65:  25.  Thematically,  it  also  fits  well  our 
Sibylline  passage  (cf,  also  line  780).  It  anticipates  the  coming  of  a  paradise-like  future 
when  cosmic  peace  and  harmony  is  its  distinct  characteristic.  Therefore,  it  is  certainly 
plausible  to  regard  Isa.  11:  6-9  as,  if  not  the  only  one,  at  least  one  of  the  OT  base-texts  of 
Sib.  0r.  3:  788-795.98  In  view  of  the  presence  of  oi)K  6:  8tKII(jovaiv  in  both  Sib.  0r.  3:  795 
and  Isa.  65:  25,9'  it  is  likely  that  it  was  both  Isa.  11:  6-9  and  65:  25  that  inspired  our  Sibyl's 
eschatological.  imagination. 
"  ILB.  Swete,  Introduction  to  the  Greek  OT,  p.  372,  comments  that  "Sib.  0r.  3:  708ff.  is 
probably  modelled  on  the  Greek  of  Isa.  xi:  6ff.  " 
'  The  verb  6:  6LKe(j  occurs  dozens  of  times  in  the  LXX;  yet  it  appears  only  here  in  the 
form  of  6:  btr,  ýoouatv  with  a  negative.  This  argument  may  not  be  sound  enough  to  sustain  the 
case,  considering  that  the  Sibyl  might  have  phrased  o6K  6:  &Kýuouotv  by  herself  independently 
of  Isa.  65:  25.  But  the  possibility  that  the  construction  oýK  6:  6irctloowtv  Nvas  picked  up  by  the 
Sibyl  from  the  Isaianic  passage  nonetheless  cannot  be  readily  discounted. 
95 b.  Concluding  remarks 
In  the  preceding  paragraphs,  we  have  examined  most  (if  not  all)  of  the  Isaianic 
material  in  our  present  Third  Sibylline  Oracle.  To  conclude  our  study,  some  observations 
can  be  made: 
(1)  In  Sib.  0r.  3:  1-96  and  350-488  -  material  that  is  probably  of  later  hands,  not  many 
Isaianic  allusions/echoes  have  been  detected.  Those  detected  indicate  that  the  influence 
of  the  Isaianic  tradition  on  the  Jewish  oracles  in  these  sections  is  entirely  condemnatory 
in  nature.  The  Jewish  authors  ofthe  oracles  in  1-96  and  350-380  drew  on  thejudgmental 
language  in  the  Isaianic  tradition  to  launch  attacks  on  their  foreign  neighbors.  As  is 
expected,  idolatry  is  the  major  sin  of  these  foreign  peoples  which  the  Jewish  authors 
censured.  The  lavish  use  of  the  judgmental  language  and  ideas  in  the  Isaianic  tradition 
is  surely  not  accidental,  for  almost  all  of  the  material  in  these  sections  was  later  added  to 
the  original  Third  Oracle  with  the  intention  to  deepen  the  hatred  toward  the  foreign 
peoples,  as  we  have  already  noted. 
(2)  In  the  main  core  of  the  present  Third  Oracle,  we  have  seen  that  the  Third  Sibyl's 
"use"  of  the  Isaianic  material  is  both  condemnatory  and  exhortative  in  purpose.  For 
instance,  as  in  Sib.  0r.  3:  1-96  and  350-488,  the  judgmental  language  of  the  Isaianic 
tradition  is  frequently  read  in  the  main  core.  Our  Jewish  Sibyl,  like  her  successors,  made 
abundant  use  of  the  Isaianic  terminology  and  concepts  to  attack  her  foreign  neighbors. 
Idolatry,  unsurprisingly,  has  been  the  most  conspicuous  topic  of  our  Sibyl's  accusations 
of  the  nations;  and.  second  to  it  is  sexual  perversions,  e.  g.,  homosexuality  and  adultery. 
However,  unlike  the  later  Jewish  redactors,  she  also  drew  on  some  distinctively 
positive  Isaianic  ideas  such  as  messianic  hopes  and  eschatological  kingdom,  to  offer  these 
foreign  neighbors  as  well  as  her  Jewish  audience  words  of  exhortation  and  hope.  The 
most  striking  example  of  her  words  of  hope  to  foreign  nations  is  found  in  lines  710-723, 
where  as  we  have  noted  the  Sibyl  had  phrased  a  confession  of  "Jewish  faith"  on  the 
nations'  behalf.  In  her  eschatological  vision,  foreign  nations  are  surely  not  excluded  but 
play  an  active  part. 
Some  scholars  have  argued  that,  in  the  Isaianic  tradition,  foreign  nations  simply 
96 play  a  subordinate  role,  paying  homage  to  the  God  of  Israel  and  serving  Israelites  as 
servants  (e.  g.,  Isa.  45:  14;  49:  22-23,26;  66:  10-12)  in  the  last  days  to  which  "Isaiah"  looked 
forward.  Put  plainly,  there  is  nothing  to  do  with  a  notion  of  mass  conversion  of  Gentiles 
in  the  Isaianic  tradition.  "  In  spite  of  the  disputability  of  such  a  view,  it  seems  unlikely 
that  the  Sibyl  would  have  shared  it  in  developing  her  eschatological  thought.  If  she 
shared  such  a  view,  why  did  she  still  repeatedly  give  to  (at  least)  the  Greeks  words  of 
exhortation  urging  them  to  turn  to  the  Immortal?  "'  What  sense  can  we  make  of  lines  710- 
723  then?  Our  Sibyl's  language  clearly  exhibits  her  underlyi  ng  conviction  that  foreign 
nations  will  in  the  last  days  share  with  the  Jewish  people  in  God's  blessings,  and  that  such 
a  conviction  is  deeply  rooted  in  the  Isaianic  tradition,  as  we  pointed  out  above.  If  our 
understanding  of  the  Sibyl's  "use"  of  the  Isaianic  tradition  is  accepted,  it  is  necessary  to 
reconsider  whether  the  Jewish  Sibyl  expressed  a  deep  hatred  toward  the  nations  in  her 
Oracle. 
True,  in  her  criticism  of  the  nations,  the  Sibyl's  language  is  very  harsh  and 
relentless.  But  one  should  not  forget  thatthe  Sibyl's  oracularwoes  against  the  nations  and 
the  way  she  presented  them  are  "fully  in  keeping  with  the  genre  ...  of  this  type  of 
writing.  "102  Moreover,  it  is  also  important  to  note  that  what  often  come  under  the  Sibyl's 
censures  are  mainly  of  two  major  categories:  idolatry  and  sexual  perversions,  as  pointed 
"  See  R.  N.  Whybray,  The  Second  Isaiah  (OT  Guides;  Sheffield:  Sheffield  Academic 
Press,  1995),  pp.  62-65.  But  both  W.  Zimmerli,  Old  Testament  Theology  in  Outline  (Edinburgh: 
T&T  Clark,  1978),  p.  220,  and  J.  Blenkinsopp,  "Second  Isaiah  -  Prophet  ofUniversalism,  "JSOT 
41(1988),  pp.  83-103,  accept  that  the  notion  of  the  salvation  of  foreign  nations  is  present  in  the 
Isaianic  traditon,  at  least  in  Isa.  40-55.  An  excellent,  detailed  discussion  of  this  Isaianic  notion 
can  be  found  in  R.  Albertz,  A  History  of1sraelite  Religion  in  the  OT  Period,  vol.  2  -  From  the 
Exile  to  the  Maccabees  (OTL;  Louisville,  KY;  Westminster/  John  Knox,  1994),  pp.  411-23,  esp. 
pp.  421-22. 
The  Sibyl's  repeated  calls  to  the  Greeks  to  repentance  are  also  noted  by  E.  S.  Gruen, 
Heritage  andHellenism,  pp.  287-88. 
"  Cited  words  are  C.  R.  Holladay's  in  his  "Jewish  Responses  to  Hellenistic  Culture,  "  in 
Ethnicity  in  Hellenistic  Egypt,  eds.  P.  Bilde,  et  al.  (Aarhus:  Aarhus  U.  Press,  1992),  p.  155;  cf 
also  J.  R.  Bartlett,  Jews  in  the  Hellenistic  World  (CCWJCW`  Li;  Cambridge:  CUP,  1985),  p.  37. 
97 out  above.  "'  These  practices  are  typical  enough  of  pagan  societies  and  of  course  are 
unacceptable  to  a  Jewish  godly  Sibyl.  Our  Sibyl's  fierce  condemnation  of  the  nations  for 
this  sort  of  practice  nonetheless  does  not  necessarily  suggest  that  in  her  view  there  is  no 
hope  for  them.  From  this  point  of  view,  I  do  not  find  necessary  Gruen's  view  that  the 
Third  Sibyl  harbored  a  deep  hatred  toward  Egyptians  and  Romans.  First,  Gruen  evidently 
has  overlooked  the  significance  of  lines  710-723.  Secondly,  his  reading  is  probably  based 
on  a  confusing  understanding  of  the  unity  of  our  present  Sib.  0r.  3.1'  On  the  one  hand 
he  admits  the  composite  nature  of  Sib.  Or.  3;  and  on  the  other,  he  treats  Sib.  Or.  3  as  if  it 
were  a  unitary  literary  whole.  As  we  pointed  out  above,  Sib.  Or.  3  is  a  composite  work,  so 
at  least.  some  of  the  anti-Roman  elements  may  well  be  due  to  later  hands,  as  Momigliano 
posited.  "' 
As  for  the  Sibyl's  hostility  toward  Egyptians,  Gruen  probably  overstates  his  case. 
He  points  out  lines  29-45,  where  Egyptian  animal  worship  is  condemned,  and  348-349, 
where  he  thinks  the  Egyptians,  compared  with  the  Greeks,  receive  aharsherwoe  from  the 
Sibyl.  'O'  Gruen  has  overlooked  that  manuscript  evidence  suggests  lines  1-96  to  be  later 
than  the  rest  of  Sib.  0r.  3.  "'  Gruen's  comment  on  lines  348-349,1  think,  is  correct  in  that 
the  Egyptians  suffered  more  than  the  Greeks.  Throughout  lines  97-829,  the  Sibyl  three 
"  So  J.  M.  G.  Barclay,  Mediterranean  Diaspora,  p.  222;  he  further  comments:  "Only 
occasionally  are  charges  laid  for  specific  offences  against  the  Jewish  nation  (301-2,313-14).  " 
See  E.  S.  Gruen,  Heritage  and  Hellenism,  p.  272,  who  comments  on  the  unity  of 
Sib.  0r.  3:  "it  seems  clear  that  the  third  Book  of  the  Sibylline  Oracles  constitutes  a  conglomerate, 
a  gathering  of  various  prophecies  that  stem  from  different  periods  ranging  from  the  second 
century  BCE  through  the  early  Roman  Empire"  (emphasis  mine).  Gruen's  comment  is 
confusing;  it  is  not  clear  whether  he  treats  Sib.  Or.  3  as  a  unified  literary  whole  by  a  single  hand 
or  a  composite  work  by  different  hands  at  different  times.  In  any  case,  his  comment  does  imply 
that  Sib.  Or.  3  consists  of  materials  that  are  composed  at  different  times. 
"'  A.  Momigliano,  Ta  Portata  Storica  dei  Vaticini  sul  Settimo  Re,  "  p.  556. 
'06  E.  S.  Gruen,  Heritage  and  Hellenism,  p.  2  87,  n.  185. 
"'  See  A.  Rzach,  "Sibyllinische  Orakel,  "  PW  H.  A.  2  (1923),  cols.  2130-3  1;  J.  J.  Collins, 
"The  Sibylline  Oracles,  "  pp.  359-60. 
98 times  declares  the  coming  of  disasters  upon  Egypt:  lines  208,314-318,  and  348-349.108 
Careful  reading  of  these  passages  leads  me  to  wonder  if  the  Sibyl's  hatred  toward  the 
Egyptians  was  as  deep  and  unconditional  as  Gruen  has  felt.  True,  in  lines  208  and  314- 
318  Egypt's  hard  times  are  announced  by  the  Sibyl;  but  the  context  does  not  seem  to  be 
so  polemical  that  the  Sibyl's  verdict  on  Egypt  is  final.  On  the  contrary,  the  Sibyl  ends  her 
woe  against  Egypt  in  line  318  with  icccll  -roTE  irawyfl;  these  words  seem  to  give  Egypt  a 
time  of  respite.  Why  did  the  Sibyl  do  that  if  she  was  as  hostile  to  Egypt  as  Gruen  has  felt? 
Compared  with  lines  208  and  314ff.,  line  348  is  evidently  harsher;  yet,  is  this  strong 
enough  to  sustain  thereby  the  claim  that  the  Sibyl  here  expressed  an  unqualified  anti- 
Egyptian  sentiment?  Not  necessarily.  "' 
Considering  all  this,  I  venture  to  posit  that,  no  matter  how  harsh  her  criticisms 
were,  the  Jewish  Sibyl  did  leave  room  for  hope  of  salvation  for  the  nations,  especially  for 
the  Greeks;  for  her,  these  peoples  would  have  a  share  in  the  Jewish  people's  blessings,  (of 
course)  provided  that  they  turn  from  their  wicked  ways  of  life  to  the  immortal  God.  "' 
"'It  is  ambiguous  according  to  the  context  whether  by  "Egypt"  in  lines  208  and  314,  the 
Sibyl  meant  the  native  Egyptians;  here  let  us  suppose  so.  In  line  614,  "the  kingdom  of  Egypt" 
is  mentioned,  but  the  context  there  suggests  that  it  refers  to  a  Greek  kingdom  ruled  by  the  "young 
seventh  king.  " 
"  C.  R.  Holladay's  reading  of  Sib.  Or.  3  may  not  be  entirely  plausible,  but  his  comment 
on  this  matter  seems  close  to  the  mark:  "There  are  no  clear  indications  within  the  work...  of 
Jewish-Egyptian  hostility.  "  ("Jewish  Responses  to  Hellenistic  Culture,  "  p.  155.  )  His  reading  is 
also  granted  by  S.  Pearce,  "Belonging  and  Not-Belonging:  Local  Perspectives  in  Philo  of 
Alexandria,  "  in  Jewiýh  Local  Patriotism  and  Se6C-Identijilcation  in  the  Graeco-Roman  Period, 
eds.  S.  Jones  &  S.  Pearce  (JSPS  3  1;  Sheffield:  Sheffield  Academic  Press,  1998),  p.  84,  n.  24. 
...  My  reading  of  the  Third  Sibyl's  sayings  leads  me  to  find  A.  Momigliano's  comment 
close  to  the  mark:  "The  book  as  a  whole,  though  at  certain  points  strongly  anti-Roman  and  anti- 
Macedonian,  is  not  radical  in  its  hostilfty  and  seems  to  hope  for,  and  to  wish  to  foster,  good 
relations  between  Jews  and  Egyptian  Greeks,  "  although  I  think  his  words  "seems  to  hope  for  and 
to  wish  to  foster"  may  exaggerate  the  case.  ("Sibylline  Oracles,  "  p.  307;  emphasis  mine.  ) 
My  reading  also  leads  me  to  wonder  if  Barclay  is  too  harsh  when  he  says,  "To  be  sure, 
the  final  oracle  includes  a  vision  of  world-wide  repentance  and  the  worship  of  all  nations  at  the 
temple  of  God,  But  that  can  only  come  about  when  they  abandon  idolatry  and  recognize  the 
unique  sanctity  of  the  Jerusalem  temple.  Such  hopes  of  radical  conversion  are  the  correlate  of 
a  cultural  antagonism  which  recognizes  no  value  in  the  religious  practice  of  non-Jews.  If  this 
is  propaganda,  it  represents  a  proselZization  by  fear.  "  (  Mediterranean  Diaspora,  p.  222; 
99 (3)  Besides  the  lavish  "use"  ofthe  material  from  Isaiah"s  oracles  of  bothjudgment  and 
salvation,  the  Sibyl  also  expressed  her  distinctively  Jewish  monotheistic  beliefthroughout 
the  lines  of  her  Oracle.  For  her,  Israel's  God  alone  is  God,  and  God  of  all  humanity. 
Because  of  this,  He  alone  on  the  one  hand  deserves  honor,  glory,  and  worship  from 
human  beings,  and  will  judge  and  punish  all  humanity,  both  Jewish  and  non-Jewish;  and 
on  the  other,  He  alone  is  the  source  of  salvation  (lines  624-634,760-761). 
(4)  The  Sibyl's  abundant  allusions  to/echoes  of  the  Isaianic  tradition  demonstrate  her 
extensive  knowledge  of  the  Book  of  Isaiah,  which  in  turn  might  well  imply  that  she  had 
access  to  the  Book  of  Isaiah  whether  before  or  when  composing  her  Oracle.  What  was 
the  nature  of  her  "Book  of  Isaiah"  then?  Was  it  in  Greek  or  Hebrew?  Probably  the 
former,  considering  the  Sibyl's  beautiful  Greek  style  and  proper  knowledge  and  use  of 
Homeric  hexameters  in  the  Oracle.  "'  If  that  is  the  case,  we  are  in  a  better  position  to 
ac  quire  more  knowledge  about  the  historical  situation  and  date  of  (at  least  the  main  core 
of)  Sib.  Or.  3.  In  his  important  study  of  the  Greek  version  of  Isaiah,  I.  L.  Seeligmann  has 
suggested  that  since  it  betrays  the  translators'  traits  of  tradition  and  efforts  to 
contemporize  the  message  of  Isaiah  in  alluding  to  historical  events  before  and  during  the 
Maccabean  Revolt,  the  Greek  version  of  Isaiah  probably  appeared  in  Egypt  around  the 
mid-second  century  BCE.  "'  Following  in  Seeligmann's  footprints,  E.  Bickerman 
emphasis  mine.  )  I  think,  in  Gruen's  words,  "Barclay 
...  underplays  the  attitude  toward  Greeks 
and  overemphasizes  an  aggressive  nationalism  in  the  Third  Sibyl.  "  (Heritage  and  Hellenism, 
p.  287,  n.  184.  ) 
Although  he  has  noted  the  Third  Sibyl's  "willingness  to  extend  [a  happy]  fate  to  the 
Greeks  -  provided  that  they  embrace  the  values  and  ideals  of  the  Chosen  People,  "  Gruen  himself 
has  overlooked  lines  710-723  and  their  significant  implications.  (Cited  words  are  in  Op.  cit., 
p.  290.  ) 
...  See  V.  A.  Tcherikover,  "Prolegomena,  "  pp.  30-32;  J.  Barr,  "Hebrew,  Aramaic  and 
Greek  in  the  Hellenistic  Age,  "  in  CHJ,  vol.  2,  p.  10  If  ;  G.  Mussies,  "Languages  (Greek),  "  ABD, 
vol.  4,  p.  197,  for  discussions  of  the  use  of  Greek  by  the  Jews  in  Egypt. 
See  I.  L.  Seeligmann,  Septuagint  Version  of1saiah,  pp.  70-94;  esp.  p.  89. 
100 suggests  that  "the  translation  of  Isaiah  may  be  dated  between  ca.  170-150  BCE.  "111  if 
Seeligmann  and  Bickerman  are  correct,  it  seems  not  unfounded  to  suggest,  first,  that  the 
appearance  of  the  Greek  Isaiah  and  its  "built-in"  interest  in  those  events  in  Palestine  may 
have  attracted  and  stimulated  the  Sibyl  in  composing  her  Oracle  to  delineate  her  own 
understandings  ofthe  implications  ofthose  events;  and  hence,  second,  that  the  Sibyl  may 
have  composed  her  Oracle  at  a  time  roughly  contemporary  with  or  shortly  after  the 
appearance  of  the  Greek  Isaiah.  This  then  yields  a  date  that  concurs  with  what  we 
proposed  above. 
(5)  As  shown  in  the  latter  half  of  her  Oracle,  the  Sibyl  promised  to  her  readers  a  very 
bright  future;  her  language,  based  on  the  Isaianic  tradition  (2:  3-5;  11:  1-  10;  and  65:  25), 
is  extreme  and  dramatic.  The  Sibyl's  keen  expectation  of  a  peaceful  future  is  striking  and 
so  calls  for  explanation.  Can  it  be  explained  coherently  in  the  light  of  the  data  we 
deduced  above?  Is  such  an  intense  hope  of  an  extremely  peaceful  future  related  to  our 
Sibyl's  life  setting?  To  these  questions,  in  my  opinion,  the  answers  are  affirmative,  even 
though  our  proposal  unavoidably  involves  a  high  degree  of  conjecture. 
As  we  put  forward  earlier,  the  main  core  of  Sib.  Or.  3  may  have  been  composed 
during  the  reign  ofPtolemyVIPhilometor,  esp.,  168-145BCE;  and  this  dating  can  further 
be  defined  with  respect  to  the  date  of  the  Greek  translation  of  Isaiah.  If  these  arguments 
are  accepted,  the  most  possible  date  for  the  composition  ofthe  Third  Sibyl's  Oracle  would 
be  sometime  during  the  latter  half  of  Philometor's  reign,  163-145  BCE.  As  to  the  socio- 
political  situation  of  Egypt  during  this  time,  we  do  not  know  much.  During  this  time, 
according  to  E.  Bevan,  "the  Jews  in  Egypt  seem  to  have  enjoyed  the  favour  of  the  court 
under  Philometor  and  Cleopatra.  oYI14  The  "building"  of  the  Leontopolis  temple  illustrates 
"'  E.  J.  Bickerman,  "Some  Notes  on  the  Transmission  of  the  Septuagint,  "  in  Studies  in 
Jewish  and  Christian  History,  vol.  1  (Leiden:  E.  J.  Brill,  1976),  p.  147;  cf  E.  Tov,  Textual 
Criticism  ofthe  Hebrew  Bible  (Assen/Maastricht:  Van  Gorcum  &  Nfinneapolis:  Fortress,  1992), 
p.  137. 
"'  E.  Bevan,  Ptolemaic  Dynasty,  p.  298;  cf  also  V.  Tcherikover,  "Prolegomena,  "  p.  20; 
idem,  "JeNvish  Apologetic  Literature  Reconsidered,  "  Eos4813(1956),  p.  174:  "Perhaps  onlyduring 
the  short  reign  of  King  Ptolemy  VI  Philometor,  a  friend  to  the  Jews,  were  the  Greeks  quite 
101 this  well.  "'  Also,  during  this  time,  the  frictions  or  conflicts  between  the  Jews  and  the 
Greeks  seem  to  have  become  less  severe  than  before,  since  after  163  BCE  Thyscon's 
popularity...  [especially  in  Alexandria]  swiftly  wore  thin.  "  116  Looking  at  Palestine,  one 
thing  that  happened  during  this  time  deserves  mention  here.  As  pointed  out  above,  the 
Jerusalem  temple  had  no  high  priest  during  159-152  BCE;  this  is  surely  an  event  whose 
significance  for  the  Diaspora  Jews,  though  very  difficult  to  assess,  must  have  been  great.  117 
All  this,  I  think,  may  have  influenced  many  if  not  all  Egyptian  Jews,  especially  the 
Hellenized  upper-class  Jews  who  had  close  contact  with  the  Ptolemaic  court  in 
Alexandria  and  directed  their  loyalty  to  their  Greek  king  in  Egypt.  Itmaywell  have  been 
under  such  circumstances  that  the  Third  Sibyl  found  it  necessary  to  compose  her  oracle 
to  re-direct  herkinsmen  to  theirprecious  religious  traditions  (at  least,  Jewish  messianism) 
and  urge  them  to  seek  hopes  and  real  peace  from  God.  "'  Thus,  the  Sibyl  derived  an 
favorably  inclined  towards  the  Jews...  ";  and  H.  Hegermann,  "The  Diaspora,  "  p.  142. 
"'  According  to  Josephus  (Antiquities  12.387),  Onias  IV  fled  to  Egypt  in  162  BCE.  See 
V.  Tcherikover,  "Prolegomena,  "  p.  45;  J.  M.  G.  Barclay,  Mediterranean  Diaspora,  p.  36. 
116  E.  S.  Gruen,  The  Hellenistic  World  and  the  Coming  of  Rome,  vol.  2  (Berkeley:  U. 
CalifomiaPress,  1984),  p.  698;  cf  alsoE.  Bevan,  Ptolemaic  Dywasty,  p.  29  1;  P.  Green,  Alexander 
to  Actium,  p.  443.  Note  that  before  163  BCE,  the  Greeks  generally  favored  Physcon,  while  the 
Jews  were  loyal  to  Philometor;  thus,  there  is  reason  to  believe  that  conflicts  occurred  between 
these  two  groups  of  people  then.  But  in  163  BCE,  Alexandrian  Greeks,  having  tired  of 
Physcon's  brutality,  welcomed  Philometor  back  to  Egypt  as  king. 
As  for  the  relations  between  the  Jews  and  other  peoples  like  the  native  Egyptians  and  the 
Romans,  our  knowledge  remams  speculative.  Perhaps,  there  might  have  been  some  tensions 
between  the  Jews  and  the  native  Egyptians  due  to  the  latter's  jealousy  over  the  former's  favored 
status  before  the  Ptolemaic  court;  yet,  the  Sibyl  probably  did  not  consider  these  tensions 
intolerable,  in  view  of  the  language  concerning  the  Egyptians  in  her  Oracle. 
...  Note  that,  in  the  post-exilic  time,  the  high  priest  became  a  centrally  important  figure 
for  the  nation  of  Israel,  both  in  Palestine  and  in  the  Diaspora;  see  S.  Safrai,  "Jewish  Self- 
government,  "  in  The  Jewish  People  in  the  First  Century,  eds.  S.  Safrai  &  M.  Stem  (CRINT  1.1; 
Assen:  Van  Gorcum,  1974),  pp.  400-3;  M.  Stem,  "Aspects  of  Jewish  Society:  the  Priesthood  and 
other  Classes,  "  in  The  Jewish  People  in  the  First  Century,  eds.  S.  Safrai  &  M.  Stem  (CRINT  1.2; 
Assen:  Van  Gorcum,  1976),  pp.  561-69;  B.  Otzen,  Judaism  in  Antiquity  (Sheffield:  JSOT,  1990), 
pp.  47-5  1. 
Interestingly,  in  lines  616-617  the  Sibyl  envisions  that  even  the  Greeks  would 
eventually  bend  their  knees  to  the  Jewish  God  who  is  regarded  as  the  great  immortal  king.,  much 
102 extreme  yet  powerful  mode  of  expression  from  the  Isaianic  tradition,  seeking  to  point  her 
audience  to  something  better  than  their  current  experience. 
This  theory,  though  speculative,  on  the  one  hand,  gives  possible  reasons  for  the 
presence  of  the  "awkward  sayings"  (like  those  of  exhortation  to  the  Greeks  and  of  the 
nations'  turning  to  God)  in  the  Sibyl's  Oracle  and  why  the  Sibyl's  attacks  were  aimed 
mainly  at  pagan  idolatrous  and  adulterous  practices.  On  the  other  hand,  it  explains  the 
Sibyl's  repeated  emphasis  on  God's  sovereignty  and  power  in  vindicating  His  people  and 
establishing  the  final  peaceful  kingdom.  If  it  is  granted,  then  we  learn  that  the  main  core 
of  Sib.  Or.  3  does  not  present  the  Third  Sibyl's  outburst  of  rage  upon  the  nations  who 
oppressed  her  kinsmen,  but  her  intra-mural  speech  seeking  to  revive  Jewish  patriotism/ 
nationalism.  "' 
(6)  Our  examination  of  the  Sibyl's  use  of  the  Isaianic  material  leads  us  to  ask:  is  it 
really  true  that  the  Third  Sibyl"s  Oracle  was  written  to  the  Jews  only,  and  not  to  the  non- 
Jews  as  well?  Put  differently,  was  the  Third  Oracle  simply  apologetic  or  exhortative,  but 
not  propagandist,  in  character  and  purpose?  If  what  has  just  been  delineated  above  is 
granted,  it  is  possible  to  read  the  Third  Oracle  as  a  piece  of  work  written  specifically  for 
the  EMtian  Jews.  However,  if  we  accept  that  the  Sibyl's  Jewish  audience,  especially 
those  ofthe  uPper-class,  had  relatively  good  relations  with  their  Greek  neighbors,  it  seems 
not  impossible  that  the  Sibyl's  work  would  have  circulated  among  the  Greeks,  especially 
those  "Greeks  who  show  themselves  worthy.  "'  "  In  fact,  the  disguise  of  a  foreign  ancient 
sibyl  might  well  imply  the  efforts  of  the  author  of  the  Third  Oracle  to  seek  to  reach  a 
higher  than  the  "seventh  king.  " 
"'  Lines  702,718-719  shoW  that  the  Sibyl  was  loyal  to  the  Jerusalem  Temple  and  its 
religious  institutions.  Due  to  the  lack  of  evidence,  I  dare  not  go  so  far  as  to  think,  with  A. 
Momigliano,  that  "il  nucleo  pia  antico  del  Libro  HI  degli  Oracoli  Sibillini...  &  una  voce  di 
risposta  da  parte  giudeo-egiziana  alla  richiesta  di  solidarietA  da  parte  degli  Ebrei  palestinesi.  " 
("La  Portata.  Storica  dei  Vaticini  sul  Settimo  Re,  "  pp.  553-54.  ) 
"'  E.  S.  Gruen's  wording,  cited  from  Heritage  and  Hellenism,  p.  290. 
103 gentile  (perhaps  better,  a  Greek)  audience  as  well.  "' 
C.  The  Isaianic  Tradition  in  the  Fifth  Sibylline  Oracle 
Sib.  Or.  5  is  composed  of  at  least  six  oracles;  122  these  oracles,  if  not  written  by  a 
single  hand,  were  probably  put  together  due  to  their  similar  language  and  MotifS.  123  The 
mention  of  the  destruction  of  the  (Second)  Temple  in  lines  150  and  397ff.  suggests  that 
some  of  the  material  in  the  Fifth  Oracle  came  to  existence  no  earlier  than  70  CE.  Lines 
493-507  probably  allude  to  the  erection  and  destruction  ofthe  temple  at  Leontopolis;  this 
too  suggests  that  at  least  these  lines  were  composed  after  73-74  CE  when  the  Leontopolis 
temple  was  destroyed  (cf.  Josephus,  Bell.  VU.  420-22,433-36).  It  is  difficult  to  pin  down 
with  precision  the  tenninus  ante  quem  for  the  Oracle;  the  allusion  to  Hadrian  in  lines  48- 
50  may  give  a  date  before  132  CE,  124  provided  that  Imes  1-51  were  orginally  part  of  the 
Oracle.  12'  But  this  is  not  decisive.  Lines  493-507,  as  well  as  others,  suggest  that  the 
"'  My  reading  of  the  Third  Sibyl's  Oracle  inclines  me  to  accept  as  plausible  Gruen's 
suggestion  that  "the  authors  of  the  [main  core  of  the]  Third  Sibylline  Oracle  surely  wrote  for  a 
readership  that.  would  consist,  for  the  most  part,  of  Hellenized  Jews  -  with  perhaps  a  sprinkling 
of  Gentiles.  "  (Op.  cit.,  p.  288.  ) 
However,  my  reading  also  inclines  me  to  take  a  sympathetic  attitude  toward  M. 
Goodman's  view.  "This  author  [Third  Sibyl] 
...  clearly  intended  to  reach  a  gentile  readership 
with  his  message  ...... 
(Mission  and  Conversion  (Oxford:  Clarendon,  1994),  p.  56.  ) 
"  These  are  - 
lines  1-51,52-110,111-178,179-285,286-433,  and  434-531.  See  J.  J. 
Collins,  Egyptian  Judaism,  pp.  73-74;  idem,  "The  Sibylline  Oracles,  "  pp.  390;  and  M.  Goodman, 
"The  Sibylline  Oracles,  "  p.  644. 
"  For  instance,  the  allusion  to  Nero  or  his  return,  which  links  up  the  first  five  oracles; 
sayings  about  Egypt  and  its  cities,  whiclijoin  together  lines  53,60ff.,  112,179ff.,  484-511;  and 
the  reference  to  the  coming  of  a  messianic  figure  in  the  central  four  oracles. 
"'  For  the  discussion  of  the.  date  of  these  lines,  see  M.  Simon,  "Sur  Quelques  aspects  des 
Oracles  Sibyllinsjuifs,  "  pp.  222-24. 
Scholars  hesitate  over  the  authenticity  of  line  5  1;  if  it  is  genuine,  at  least  lines  1-5  1 
could  be  fixed  at  a  date  after  Marcus  Aurelius.  See,  e.  g.,  H.  C.  O.  Lanchester,  "The  Sibylline 
Oracles,  "  p.  373;  M.  Goodman,  "The  Sibylline  Oracles,  "  pp.  64445.  Regarding  the  originality 
of  lines  1-50,  both  Lanchester,  op.  cit.,  and  A.  Rzach,  "Sibyllinische  Orakel,  "  PW  ILIA  (1923), 
104 Oracle  was  composed  or  compiled  in  Egypt.  However,  due  to  the  lack  of  explicit 
evidence,  further  specification  of  the  location  of  Sib.  0r.  5s  composition  appears 
impossible. 
Structurally,  lines  52-110,111-178,179-285,  and  286-433  constitute  the  main 
body  of  the  whole  Fifth  Oracle.  As  is  touched  on  above  (see  n.  122),  these  four  oracular 
units  bear  similar  language  and  motifs,  e.  g.,  sayings  against  the  nations,  the  motifs  of  the 
return  of  Nero  (an  eschatological,  anti-theos  figure)  and  of  the  coming  of  a  messianic 
figure.  These  units  represent  a  very  hostile  attitude  toward  foreign  nations  such  as  Egypt 
(e.  g.,  lines  52ff.,  179ff.,  483ff.  )  and  Greece  (e.  g.,  lines  137ff.  );  this  is  markedly  different 
from  what  we  have  read  in  Sib.  Or.  3.  Besides,  throughout  the  Oracle,  an  intense 
animosity  to  the  Romans  is  readily  seen  (e.  g.,  lines  162ff.,  386ff.  ).  116  Parallel  to  the 
outburst  of  hatred  toward  the  nations  is  a  deep  conviction  of  divine  vindication  on  behalf 
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of  the  Jews  which  will  be  brought  about  with  the  coming  of  a  messianic  figure. 
Compared  with  Sib.  Or.  3,  Sib.  Or.  5  rarely  offers  words  of  hope  or  "conversion"  to  the 
foreignDations.  12'  The  tone  ofthe  Oracle  as  a  whole  is  overwhelminglyjudgrnental.  This 
col.  2134,  confirni  that  the  passage  is  a  single  block. 
"'  The  Roman  emperor  Nero  is  repeatedly  alluded  to  in  the  Oracle  as  a  typical  example 
of  the  eschatological  anti-theos  power,  which  will  be  entirely  destroyed  by  God's  appointed 
messiah. 
'27See  lines  108-109,155-161,256-259,375-385,  and  414427.  A  full  discussion  of 
these  messianic  references  in  Sib.  Or.  5  has  been  offered  by  A.  Chester  in  "The  Parting  of  the 
Ways:  Eschatology  and  Messianic  Hope,  "  in  Jews  and  Christians:  The  Parting  of  the  Ways 
A.  D.  70-135,  ed.  J.  D.  G.  Dunn  (TUbingen:  J.  C.  B.  Mohr,  1992),  pp.  23946;  cf  also  his  "Jewish 
Messianic  Expectations  and  Mediatorial  Figures  and  Pauline  Theology,  "  pp.  36-37;  G.  S. 
Oegema,  The  Anointed  and  His  People,  pp.  226-29. 
128  Sib.  Or.  5:  492-511  seems  to  imply  a  gleam  of  hope  of  salvation  for  the  nations  (at  least 
for  the  Egyptians);  yet,  according  to  its  context  (both  larger  and  immediate),  this  appears  to  be 
less  likely.  For,  first  of  all,  the  author's  "prophecy"  of  the  destruction  of  the  temple  of  the  true 
God  (line  507)  extinguishes  that  gleam  of  hope.  Secondly,  lines  508-511  manifest  that  our 
author's  message  is  primarily  judgmental  and  accusatory.  Possibly,  lines  510-511  can  be  read 
as  an  accusation  oftheEgyptians,  who  "didnotguard  (ý4)UXaýav)  what  God  entrustedto  them.  " 
There  is  a  papyrus  fragment  which  may  evidence  the  hostility  of  the  Egyptians  to  (at  least)  Onias 
IV  and  his  followers.  That  fragment  is  numbered  as  520  in  Corpus  Papyrorum  Juddicarum, 
vol.  3,  eds.  A-  Fuks  &  M.  Stem  (Cambridge,  MA:  Harvard  U  Press,  1964),  pp.  119-2  1;  see  G. 
105 seems  to  imply  that  its  Jewish  author(s)/  compiler(s)  and  their  readers  lived  at  a  time  when 
Jew-Gentile  relations  were  very  poor.  Indeed,  such  a  picture  about  the  Oracle's  socio- 
historical  setting  may  be  reflected  by  the  Sibyl's  repeated  mentions  of  the  destruction  of 
the  Jewish  temples  by  the  nations  (in  lines  150,397ff.  and  493-507).  "9 
Having  explored  the  setting  of  the  Oracle,  let  us  move  on  to  investigate  to  what 
extent  and  how  the  Isaianic  tradition  exerts  influence  upon  this  Sibylline  Book.  It  is 
evident  that,  unlike  in  Sib.  Or.  3,  relatively  few  Isaianic  allusions/echoes  can  be  caught  in 
Sib.  0r.  5.  According  to  Collins's  detection,  there  are  no  more  than  a  dozen  Isaianic 
allusions/echoes  in  the  Book.  Our  investigation  of  the  Isaianic  influence  upon  Sib.  0r.  5 
will  be  based  on  Collins's  suggestions,  but  of  course  they  will  be  checked  against  our 
criteria  for  the  identification  of  allusion/echo.  Also,  my  own  detections  or  amendments 
will  be  included. 
a.  Analysis  of  the  Data 
1.  Sib.  0r.  5:  72  -+  Isa.  14:  12a  &  14:  13a,  b 
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Sib.  0r.  5:  72  iý  6XCFTPWV  TCgTCTWK(Xq,  E'q  OýPaOV  06K  &VCCPTICFTI- 
Isa.  14:  12a  'n6q  6ý67UECFEV  6K  TOb  oupccvof)  6  houýopoq 
...  ; 
Isa.  14:  13a,  b  CYI')  U  EITCaq...  Eiq  -ro'v  of)pctv6v  aiv(xpijuoýmt,  kTcccvG)  vov 
Bohales  discussion  of  it  in  "CPJ  IH,  520:  The  Egyptian  Reaction  to  Onias'  Temple,  "  JSJ 
26(1995),  pp.  324  L.  Thirdly,  throughout  the  final  oracular  unit,  the  themes  of  judgment  and 
destruction  are  predominant;  this  seems  to  suggest  that  this  unit  serves  as  a  final  blow  to  the 
nations  in  Sib.  Or.  5. 
"'  Our  reading  of  the  Sitz  im  Leben  of  Sib.  0r.  5  is  found  to  be  in  line  Nvith  the  socio- 
politico-historical  situation  of  Egyptian  Jewry  from  the  mid-first  century  to  the  start  of  the 
second  century  CE;  see  V.  A.  Tcherikover,  "Prolegomena,  "  pp.  48-93;  J.  M.  G.  Barclay, 
Mediterranean  Diaspora,  pp.  48-8  1;  and  J.  M.  Modrzejewski,  The  Jews  ofEgypt:  From  Ramses 
11  to  Emperor  Hadrian  (tr.  R_  Cornman;.  Edinburgh:  T&T  Clark,  1995),  pp.  161-222.  Cf  also 
M.  Hengel,  "Messianische  Hoffhung  und  politischer  'Radikalismus'  in  der  jftdisch- 
hellenistischen  Diaspora!,  "  in  Apocalypticism  in  the  Mediterranean  Worldand  in  the  Near  East, 
ed.  D.  Hellholm  (TiIbingen:  J.  C.  B.  Mohr,  1983),  pp.  655-86,  esp.  pp.  658-74. 
"'  J.  J.  Collins  suggests  only  an  allusion  to  Isa.  14:  12  in  line  72.  It  is  not  clear  whether 
Isa.  14:  13a,  b  is  included. 
106 a(j.  rp(,  )v  Tot)  o6pavob  OýU(A)  T6V  Opovov  1101), 
As  shown  in  the  text-diagram,  linguistically  the  first  half  of  Sib.  0r.  5:  72  does  not 
II  concur  with  Isa.  14:  12a;  yet,  the  phrase  -r6w  c"e(JTP(j)v'rob  ot)p(xvou-  in  Isa.  14:  13b  seems 
to  imply  that  6ý  (X(JTP&)V  in  Sib.  0r.  5:  72  and  ky,  ToiB  oi')puvou-  in  Isa.  14:  12a  could  be  the 
same  semantically,  since  Tof)  oupavoib  in  Isa.  14:  13b  could  be  epexegetical.  The  second 
half  of  Sib.  0r.  5:  72  clearly  finds  verbal  agreement  with  Isa.  14:  13a,  even  though  it 
expresses  the  negative  sense  of  the  latter. 
In  its  original  context,  Isa.  14:  12-13  laments  the  downfall  of  Babylon.  This  ancient 
city,  in  the  propheVs  view,  was  so  arrogant  that  it  exalted  itself  even  as  equal  to  God  the 
Most  High  (Isa.  14:  14;  cf.  47:  8,10);  it  was  also  regarded  as  one  of  the  major  enemies  and 
oppressors  of  Israel  (cf  Isa.  47:  6).  Although  the  notion  of  a  city's  desire  to  go  up  to 
heaven  can  also  be  found  in  Gen.  11,  the  description  of  an  arrogant  city's  fall  as  from  the 
heaven  seems  to  be  uniquely  Isaianic  in  the  OT.  ",  The  themes  of  an  arrogant  city's 
boasting  and  of  its  oppression  of  God's  people  also  occur  in  Sib.  Or.  5:  64  and  5:  68 
respectively.  All  these  concurrences  seem  to  suggest  the  allusive  relationship  between 
Sib.  Or.  5:  72  and  Isa.  14:  12-13.  Thus,  here  we  learn  that  the  author  oflines  52-110  applied 
the  Isaianic  language  ofludgment  to  Memphis  (Egypt),  and  that  in  so  doing,  she  launched 
an  attack  on  her  Egyptian  neighbors.  For  her,  just  as  Babylon  was  hurled  down  by  God 
from  its  glorious  position,  so  also  would  Egypt  be. 
2.  Sib.  0r.  5:  75-85  Isa.  44:  9-20  &  40:  1  qf  112 
In  Sib.  0r.  5:  75-85  the  Sibyl  condemns  (probably)  Egyptian  idolatrous  practices. 
For  her,  those  who  worship  "stones  and  brute  beasts  instead  of  God"  (line  77)  are  liable 
to  God's  punishment.  Thematically,  these  lines  may  recall  to  the  reader  Isa.  44:  9-20  and 
...  The  story  of  the  Tower  of  Babel  in  Gen.  II  could  well  be  the  source  that  lies  behind 
Isaiah's  saying  about  the  downfall  of  Babylon. 
"'  J.  J.  Collins  suggests  perhaps  that  only  lines  80ff.  allude  to  Isa.  44:  9-20;  40:  19f,  but  I 
think  it  is  better  to  include  lines  75-79.  Due  to  the  length  of  the  passages,  we  are  not  going  to 
cite  them  all. 
107 40:  19f  (cf  41:  6f  ;  42:  17;  46:  1f,  5ff.  ).  However,  such  an  allusive  effect  is  by  no  means 
necessarily  Isaianic.  For  the  underlying  OT  force  of  this  effect  could  also  be  from  the 
psalms:  Pss.  113:  12-16  and  135:  15-18  LXX. 
Contextually,  these  two  Psahns  passages  are  closerto  ourpresent  Sibylline  passage 
here  than  are  the  two  suggested  Isaianic  ones.  For  in  Pss.  113:  12-16  and  135:  15-18  LXX, 
the  Gentiles  are  explicitly  mentioned  and  accused  of  practicing  idolatry;  whereas  in  the 
Isaianic  passages,  the  prophefs  rebuke  against  idolatry  and  the  making  of  idols  was 
directed  at  the  Israelites.  As  we  have  noted  above,  the  Sibyl  was  hostile  to  her  foreign 
neighbors,  so  there  is  good  reason  for  her  to  follow  the  Psalmists  in  regarding  idolatrous 
practices  as  distinctively  pagan  (in  her  case,  Egyptian)  and  condemn  them  to  divine 
punishment.  Thus,  it  is  not  unfounded  to  see  the  OT  source-text  of  our  Sibylline  passage 
as  Psalmic  rather  than  Isaianic.  Of  course,  we  still  cannot  entirely  rule  out  the  possibility 
of  the  allusive  relation  of  lines  75-85  to  Isa.  44:  9-20  &  40:  19f  (or  perhaps  to  any  of  the 
thematically  similar  Isaianic  passages),  but  we  possess  no  decisive  evidence  to 
substantiate  such  a  relationship.  The  appeal  to  the  accumulated  intensity  of  the  Isaianic 
influence  in  the  Fifth  Oracle  is  admittedly  helpful,  but  still  inconclusive  since  Sib.  Or.  5 
may  have  been  composed  by  more  than  one  author.  "' 
3.  Sib.  0r.  5:  169-+Isa.  47:  9;  5:  173-+Isa.  47:  8  &  14:  13  134  ;  5:  178-+Isa.  14:  15 
Sib.  0r.  5:  169  [LCCIVa,  q  kxl8voxapýq,  X  P71  rcccof-boio  nap'  O"Xoaq, 
.I  "XE'YE;  *  >>"V-q  EIRL  ICCA  ObbEi;  JL'  iýalalEaýEIO.  5:  173  (XX)L'  C 
5:  178  TCCPTaPEOV  OIKII(JOV  kq  'At6ou  X6POV  a0EGILOV. 
Isa.  47:  8-9  Vf)V  68  ('XKOI)CFOV  T(Xf)T(X,  ý  TPU(ýEpa  ý  )CaOllpgVll  7r67UO10t)i(X  11 
133  A.  Rzach,  "Sibyllinische  Orakel,  "  PW  H.  2.  A  (1923),  col.  2134,  posits  that  "[i]m 
Gegensatze  zum  vorangehenden  Buche  [  Sib.  Or.  4  ],  das  wesentlich  aus  einem  Gusse  ist,  setzt 
sich  dieses  [  Sib.  Or.  5  ]  aus  verschiedenen  Bestandeilen  zusammen.  "  This  of  course  does  not 
deny  the  possibility  that  the  Isaianic  influence  exerted  on  Sib.  Or.  5  was  the  work  of  one  single 
Jewish  compiler. 
"  There  must  be  some  mistake  in  Collins's  identification;  the  Isaianic  allusion/echo  is 
perhaps  Isa.  14:  13,  not  14:  3. 
108 . 
Xgyouucc...  'EY(K)  Eilel,  lCall  Of)]C  EGTIV  C*TCPCC*  01)  IKCCOt6)  Xýpcc 
06M  YV(x)(JOgal  6pýOWEiCM  VlDV  U  ýýEl  ýýalýV'Qq  6TIA  CFP-  -C(X 
800  TaloTa  6v  glý  ýge,  pq- 
14:  13  GU'  89  EllUag...  Eig  -ro'v  oupavbv  6:  vapAuopca,  intivwr6v 
(XCF'CP(')V  -COI)  Ot)PaVO6  OTIG(A)  T6V  OPOVOV  ROV,  KaO16)  6V  05PEI 
f)qjll,  xcp  6761  Ta  o"p-q  -ca  Ta  7EPO,  q  POPP&,  V, 
14:  15  Vf)V  U  Eig  aaou  Ica-raplJ,  (YTI  Ycc't  Eig  -ra  oqlextarýq  Yýq. 
That  Sib.  0r.  5:  168-178  is  crafted  with  the  Isaianic  language  and  themes  is  beyond 
question.  The  whole  allusive  relation  of  the  passage  to  the  Isaianic  passages  suggested 
here  hinges  on  the  "quoted  saying"  in  line  173,  where  the  Sibyl  rephrased  (not  exactly) 
the  arrogant  words  of  Babylon  in  Isa.  47:  8  and  put  them  in  the  mouth  of  Rome.  Based  on 
this  Isaianic  "quotation",  the  allusion  to  Isa.  47:  9  in  line  169  is  confmned. 
The  allusion/echo  of  Isa.  14:  13  in  line  173  is  not  difficult  to  ascertain.  First  of  all, 
thematically,  it  concurs  with  line  173,  both  representing  the  theme  of  arrogance.  Second, 
both  Isa.  47:  8ff.  and  14:  13  concern  Babylorfs  arrogance  and  divine  judgment;  it  would 
then  be  hard  to  think  that  the  author  was  unaware  of  the  latter  Isaianic  passage.  And 
indeed  Isa.  14:  13  is  alluded  to  in  line  72,  as  we  have  noted  above.  "'  Third,  as  we  shall 
see,  that  Isa.  14:  15  is  alluded  to  in  line  178  may  also  enhance  the  likelihood  of  the  allusion 
of  Isa.  14:  13  in  line  173. 
The  allusion  of  line  178  to  Isa.  14:  15  is  clearly  shown  by  their  verbal  similarity  and 
hence  thematically., 
ýan 
arrogant  and  blasphemous  city/people  will  be  thrown  into  the  great 
abyss.  Here  the  phrase  "city  of  the  Latin  land"  in  line  168  clearly  suggests  the  identity  of 
the  subject:  Rome.  So  the  author  of  lines  111-178  drew  from  the  Isaianic  tradition 
judgmental  sayings  to  launch  an  attack  on  Rome  and  declare  its  final  tragic  destiny.  136 
This  statement  can  be  dismissed,  if  lines  52-110  and  111-178  are  proved  to  be 
composed  by  two  different  authors. 
"'  The  application  of  the  OTjudgmental  language  ofBabylon  to  Rome  canbe  found  also 
in  lQpHab.  2:  12-6:  12.  Cf.  also  4Ezra;  2Baruch;  lPet.  5:  13;  Rev.  14:  8;  16:  19;  17:  5;  18:  2,10,21, 
where  the  ancient  arrogant,  anti-theos  city  Babylon  is  taken  implicitly  to  refer  to  Rome. 
109 just  as  Babylon  was  punished  by  God  centuries  earlier,  so  would  be  Rome  now  (lines 
174-178). 
Sib.  0r.  5:  375-380  -+  Isa.  66:  15-16 
137 
Sib.  0r.  5:  375  KCCI  TOTE  XEI[LEPIII  7TVOtIl  TCVEU(YEI  K(XTCC'Y(XICCV, 
I  ircat  IrE810V  TrOACIL010  KaICOB  7EX7jGE)4GETat  al!  )Ttq. 
TUýp  Yap  an'  Ol')PaVl(&)V  8(XTUC'8(.,  )V  PpgýEt  [tEp67tE(J(JtV, 
Tri)P  Kall  alpa,  UMCOP  T[PIjGThpyv6ýoq  oýpaviq  v6ý 
Kall  ýOlUlq  P-'V  TrOUPXP  Kall  6701 
uýayfijatv  6giXXil 
5:  380  ndvwcý  61jo15  T'  6).  ecrEt  PIXCFIXEiC:  ]COA  &WTCCC  a,  l2tCF*I;  OUC. 
isa.  66:  15-16  'Ibou,  yap  r,  6ptoq  6q  mBp  ice-L  ('09  lCaTalylig  Ta  &.  pAaTcc 
,9  (xÜ-roÜ  67roÖoÜvat  kv  Oug(i)  ýicÖirilatv  icdt  a7rocrKopaKtcFgov  ev 
(PÄOýi  7rUP6g.  kv  yap  Ta)  Truffil  Kupiou  lcptoAaeTat  Itäaa  ýA 
Kal  ev  -rü  A0P4a1q  au',  rou-  7raua  aapg.  noxIbi  upaullaTtat  p 
gcFOVTat  ÜII:  0  1cut2i0u. 
Having  prophesied  the  return  of  the  "man  who  is  a  matricide"  (probably  Nero)  in 
lines  361-374,  the  Sibyl  rounds  offher  prophecy  with  both  aword  ofJudgment  (lines  375- 
380)  and  one  of  hope  (lines  381-385).  The  theme  of  divine  judgment  131  with  fire  and  war 
in  lines  375-380  readily  associates  the  passage  with  Isa.  66:  15-16,  where  Yahweh  is  said 
to  take  revenge  on  the  disobedient  with  fire  and  swords  (i.  e.,  war).  Then  it  is  not  difficult 
to  see  that  both'linguistic  and  thematic  evidence  suggests  the  allusive  relationship 
between  Sib.  0r.  5:  375  and  Isa.  66:  15-16.  Here,  as  elsewhere  in  the  Oracle,  Isaiah's 
judgmental  language  is  picked  up  by  the  Sibyl  in  her  attack  on  the  nations  (in  this  case, 
Macedonians). 
"'  This  Isaianic  allusion/echo  is  overlooked  by  J.  J.  Collins. 
"'  Note  the  words  "from  the  floors  of  heaven,  "  which  are  very  likely  synonymous  to 
from  God;  "  cf.  similar  phrases  in  lines  256,274,414. 
110 5.  Sib.  0r.  5:  382-383  -*  Isa.  2:  4c,  d 
Sib.  0r.  5:  382  KOUKP-Tl  TIq  ýiýECFIV  7UOXEftiýETCU  OýU  CF181pq) 
T 
383  0158'  CCU'TOig  PEXP-'E(Y(YIV,  CR  [LIl  06[lig  COCKYETC61  CCUTIg. 
I.  I  Isa.  2:  4c,  d  Kall  Of),  XýfL*ETWL  E'-TL  E"-OVOq  ilr'  E'-OVOq  JLaXCC1PaV,  Kal  OU  g7l 
g6NOUIV  9-rL  nOXE[tEiV. 
In  Sib.  0r.  5:  381-385,  the  Sibyl  offers  her  audience  a  word  of  hope.  Inhervision, 
right  after  the  divine  judgment  on  the  wicked/evil  ones,  there  will  be  peace  for  the  "wise 
people"  (;  Uxbg  aoýoq;  line  384),  who  are  probably  the  chosen  ones.  This  eschatological 
state  of  peace  is  depicted  as  "no  more  fighting  with  weapons  at  all"  (cf.  line  383);  yet, 
whether  such  a  state  of  peace  is  universal  in  scope  remains  unclear.  It  appears  to  be  a 
desirable  (political  ?)  state  reserved  for  the  "wise  people"  only,  as  the  present  context 
suggests. 
The  theme  of  the  cessation  of  war  and  coming  of  peace  in  this  passage  alludes  to 
a  few  OT  passages:  Isa.  2:  4;  Pss.  46:  9  (=  45:  9  LXX);  "9  76:  4  (=  75:  3  LXX);  Mic.  4:  3; 
Zech.  9:  10.  Among  these  passages,  however,  only  in  Isa.  2:  4  and  Mic.  4:  3  is  the  notion  of 
"no  more  fighting  with  weapons  at  all"  explicitly  mentioned,  which  occurs  inourSibylline 
passage.  Mic.  4:  3  is  almost  an  exact  parallel  of  Isa.  2:  4.  This  then  makes  it  difficult  to 
determine  with  precision  whether  our  Sibyl's  notion  of  "no  more  fighting  with  weapons" 
was  indebted  to  Isaiah  or  Micah.  If  Sib.  0r.  5:  52-531  is  a  unified  literary  work  composed 
by  a  single  hand,  then  the  accumulated  evidence  of  the  Isaianic  influence  in  the  Oracle 
may  be  helpful  to  us  in  making  a  choice.  But  again  this  is  still  inconclusive.  In  view  of 
this,  the  claim  that  there  is  an  intertextual  connection  between  lines  382-383  and 
Isa.  2:  4c,  d  remains  open  to  discussion. 
6.  Sib.  0r.  5:  434ff.  -+Isa.  13;  5:  436-437-+Isa.  47:  5;  5:  435-+Isa.  47:  8,1  0140 
Sib.  0r.  5:  435  7UOUXUETýq  pagilEla  p,  6vil  K6u[toto  Kpaco&Fa 
These  two  have  been  noted  by  J.  J.  Collins. 
"'  This  third  one  is  overlooked  by  Collins.  Due  to  the  length  of  the  passages,  we  are 
going  to  cite  only  the  relevant  parts. 
III III11  71  TO  IlEyaXII  Kat  ITUgTCOktq,  Of)]Cg'rt  KEICFT) 
OIJPEGtV  ýV  XPUGEOlq  rcall  vdga(jtv  Eu'ýpý-cao- 
Isa.  47:  5  Kcc0t(yov  YCC-UCCVEVUY[IeVIj,  El"(FE)LOE  Eig  T6  CFICOTOg,  OVY&Vqp 
, 
qq  1  1)  XCCX8CCI(&)V,  01)K6-Cl  [th  ICXIIOI^  'GX'q  PaGIXEfCCq. 
47:  8,10  VbV  U,  a"'KOI)CFOV  TiXbTCC,  ý  Tpl)(ýEP(X  11  KCCOII[tCVII  ITE7UOlODiCC  11 
Xeyouca...  'EY('O  Ei[L't,  Kall  Of)rC  e'UTIV  ftCpa....  CFb  Yap  E'IITCCq 
'Ey661A,  iKa't  our,  c'(jrtv  euepa.... 
In  lines  434-446,  the  author  of  lines  433-531  launches  an  attack  on  Babylon.  Here 
J.  J.  Collins  has  caught  an  Isaianic  allusion/echo  (Isa.  13).  It  is  difficult  to  prove  or 
disprove  such  a  claim.  In  the  Book  of  Isaiah,  there  are  indeed  at  least  three  chapters  that 
prophesy  the  downfall  of  Babylon  (chs.  13;  14:  3-23;  47).  Yet,  prophecies  against 
Babylon  can  also  be  found  elsewhere,  e.  g.,  in  Jer.  51  (=Jer.  28  LXX).  This  then  shows  that 
lines  434-446  cannot  necessarily  be  linked  intertextually  to  any  of  the  Isaianic  passages, 
let  alone  Isa.  13.  That  the  OT  source  of  the  present  passage  is  Isaianic  may  be  argued  on 
the  basis  ofthe  presupposition  that  Sib.  0r.  5:  52-53  1  was  written  by  a  single  author.  In  this 
case,  the  accumulated  evidence  of  the  Isaianic  influence  on  the  Oracle  may  suggest  a 
certain  degree  of  probability  in  the  claim.  But  still  it  cannot  be  proved  that  the  source-text 
is  Isa.  13. 
Rather  than  take  Isa.  13  as  the  OT  base-text  of  our  Sibylline  passage,  I  would  like 
to  suggest  Isa.  47  instead.  Indeed,  as  Collins  has  noted,  lines  436-437  can  be  read  as  an 
echo  of  Isa.  47:  5,  although  on  linguistic  grounds  such  a  reading  is  not  very  sound.  H.  C.  O. 
Lanchester  suggested  that  it  is  in  line  435  that  Isa.  47:  5  is  echoed/alluded  to.  "'  He 
translated  the  line  thus:  "thou  for  many  a  year  wast  queen,  142  sole  sovereign  of  the  world. 
It  is  clear  that  his  suggestion  is  made  on  the  basis  of  the  Hebrew  text  of  Isa.  47:  5,14'  not 
"'  H.  C.  O.  Lanchester,  "The  Sibylline  Oracles,  "  p.  405. 
14'Lanchester  probably  takes  the  word  -Kpa-coboa  as  averbal  noun  and  understands  it  as 
referring  to  a  female  conqueror,  i.  e.,  a  queen. 
143  Isa.  47:  5b  MT:  Mn5Ym  (mistress;  cf  BDB,  p.  150)  M:  L)  15  IX*11-p)  )TU)TI  X5 
112 on  the  Greek.  Whether  the  author  of  lines  433-531  could  read  or  would  have  had 
opportunity  to  read  the  Hebrew  text  we  do  not  know.  In  view  of  lines  484-511,  which 
imply  that  our  author  was  probably  a  first  century  (CE)  Egyptian  Jew,  it  seems  less  likely 
that  he  would  have  been  able  to  read  Hebrew.  Thus,  Lanchester's  suggestion  hardly 
stands  up  to  close  scrutiny. 
In  my  reading,  what  ties  our  Sibylline  passage  to  Isa.  47  hinges  on  line  435,  which 
echoes  Babylon's  arrogant  words  in  Isa.  47:  8,10-  "'  EyG')  EI[II,  Kalt  OUK  P-'TrIV  ftepa.  "  In 
its  original  context,  Isa.  47:  8-10  constitutes  (Second)  Isaiaws  accusation  of  Babylon;  it 
intratextually  echoes  Isa.  45.  For  the  prophet,  Yahweh's  supreme  sovereignty  was 
challenged  by  the  arrogant  human  power  -  Babylon.  But  the  prophet  does  not  deny  that 
the  Babylonian  Empire  enjoyed  a  prosperous  status  second  to  none.  Turning  to  the 
present  Sibylline  passage,  it  seems  likely  that  the  author  of  lines  433-531  here  simply 
brings  out  the  historical  fact  that  lies  behind  Babylon's  boasting,  and  makes  a  contrast 
between  the  citys  glorious  past  and  its  final  fall  and  destruction.  Linguistic  evidence, 
though  not  very  strong,  also  supports  the  allusion  of  line  435  to  Isa.  47:  8,10.  In  short, 
Isa.  47  has  intertextually  exerted  influence  upon  the  author  of  the  final  oracular  unit  in  his 
attack  on  Babylon. 
7.  Sib.  0r.  5:  493f 
, 
501-502  -+  Isa.  19:  19,21 
Sib.  0r.  5:  493  M36TE,  OEOf)  T6PEVOg  IC(XXbV  (YTA(Y(OfLEV  6:,  XT100f)g' 
86TE,  TbV  e'r,  7upoy6v(ov  be-tv6v  v6gov 
&,  XMýWgEV, 
501  icalrk'  iv  AiyuiuT(p  vceog  peyaq  ecFacTat  ayvog 
I(Elq  (XI)TOV  OUGfCCq  OlcyEtka6q  OEOTEUKTOq, 
IIII  Isa.  19:  19  'Ufi  Ilgepec  kreivl  -ral,  ODUlau-rilplov  -1q)  Kuply  ev  X(Opqc  .1 
90 
Aiyuu'cf(,  )vKa'l  (Y-rilXTI  npo'qr6  6piov  au'-rýq  Ty  Kupty 
,I 
ýgcpa  kKEivfl  21 
...  icalt  yv6aoruat  ol  MyDnrtoi  -rO'v  impiov  ýv  -cT^ 
%I 
ical  TCOIIJ(YOUCYIV  Oualaq 
It  is  evident  that  Sib.  0r.  5:  484-51  1  is  concerned  with  the  history  and  fate  of  Egypt. 
These  lines  represent  Jewish  monotheism  through  the  Sibyl's  mocking  of  the  Egyptian 
113 mythical  "idols"  Isis  and  Sarapis  and  their  idolatrous  practices,  and  her  (ex  eventit) 
prophecy  of  the  erection  of  a  temple  in  Egypt.  Lines  492-502  probably  would  recall  to  the 
reader  the  story  of  Onias  FV  and  his  project  of  building  a  temple  at  Leontopolis.  '44  In  lines 
501-502,  an  Isaianic,  allusion/echo  (19:  19)  has  been  suggested  by  J.  Collins.  145  On  both 
linguistic  and  thematic  grounds,  such  a  suggestion  appears  strong.  This  suggestion  also 
finds  its  support  in  lines  493-500.  These  lines  clearly  represent  the  theme  of  the 
Egyptians'  "conversion"  to  the  Jewish  God,  a  theme  that  is  addressed  only  in  Isa.  19 
throughout  the  OT. 
In  spite  of  this,  however,  the  suggestion  of  an  allusive  relationship  between 
Sib.  0r.  5:  492-502  and  Isa.  19:  19-21  is  not  unquestionable.  As  we  have  noted,  lines  492- 
502  probably  allude  to  the  history  of  the  Leontopolis  temple.  The  association  of  these 
lines  with  the  latter  seems  unavoidable,  since  the  notion  of  the  initiative  by  a  priest  for 
building  a  temple  for  the  Jewish  God  is  absent  in  -Isa.  19.  Indeed,  the  history  of  the 
Leontopolis  temple  (especially  its  destruction)  was  -%vell  known  to  Egyptian  Jewry.  The 
story  was  even  known  to  a  non-Egyptian  Jewish  historian  Josephus,  though  there  are 
some  discrepancies  in  his  accounts.  "'  Thus,  it  seems  difficult  for  us  to  believe  that  as  an 
Egyptian  Jew"'  our  author  of  these  lines  would  have  been  ignorant  of  the  history  of  the 
temple  at  LeOntopolis.  Our  author  may  have  here  simply  utilized  or  quoted  a  certain 
legend  that  circulated  among  the  Egyptian  Jews  as  to  the  erection  and  destruction  of  the 
Leontopolis  temple,  and  not  have  depended  on  Isa.  19. 
Perhaps  there  are  two  objections  that  may  be  raised  against  our  proposed  reading. 
So  M.  Simon,  "Sur  Quelques  aspects  des  Oracles  Sibyllins  juifs,  "  p.  226. 
In  fact,  J.  J.  Collins  regards  the  whole  passage  (492-502)  to  be  inspired  by  Isaiah  19; 
see  his  Egyptian  Judaism,  p.  93. 
Compare  his  Bell.  1.3)  1-33;  7.423-32  with  Antiq.  12.387-88;  13.62-73,285;  20.236. 
14'  The  intense  interest  in  Egypfs  affairs  and  final  destiny  in  this  final  oracular  unit  (i.  e., 
lines  433-511)  suggests  that  the  author  ofthe  unit  may  well  have  been  a  Egyptian  Jew,  or  at  least 
that  the  present  unit  may  have  been  written  in  Egypt.  If  this  unit  and  the  preceding  four  are  all 
of  the  same  author,  then  our  claim  of  its  Egyptian  provenance  -svill  further  be  strengthened. 
114 First,  according  to  Josephus'  account  of  the  history  of  Onias  IV  and  the  Leontopolis 
temple,  the  exiled  priest  appealed  to  Isa.  19:  19  to  justify  his  erecting  a  temple  for  God  at 
Leontopolis  (cf  4ntiq.  13.64,68,7  1;  Bell.  7.432).  Thus  it  might  be  argued  that  the  legend 
which  our  author  utilized/  cited,  too,  probably  contained  an  explicit  reference  to  Isa.  19:  19, 
and  hence  that  our  author  would  have  been  influenced  by  the  Isaianic  tradition.  In  my 
opinion,  such  an  inference  is  possible  but  not  necessary.  It  seems  more  plausible  to  say 
that  Josephus'  account  (provided  it  is  reliable)  shows  that  the  Isaianic  tradition  had 
influenced  at  least  one  person,  i.  e.,  Onias  IV.  Admittedly,  Josephus'account  may  suggest 
that  the  legend/source  that  our  author  utilized  would  have  embraced  certain  elements  of 
Isa.  19:  19,  as  we  shall  see.  But  it  is  hard  to  know  whether  those  elements  are  implicit  or 
explicit.  If  it  is  the  former,  the  Isaianic  influence  exerted  on  our  author  would  be 
unconscious.  It  then  follows  that  the  Isaianic  influence  would  have  no  theological 
significance  for  our  understanding  of  the  Isaianic  tradition  in  Sib.  0r.  5.  For  even  the 
author  himself  was  not  aware  of  such  influence.  "'  If  the  latter  is  the  case,  the  Isaianic 
influence  would  be  indirect.  "'  But  what  is  the  theological  import  of  such  an  indirect 
influence?  This  is  a  problem  that  anyone  who  feels  the  Isaianic  influence  here  can  hardly 
avoid  answering. 
The  second  objection  thatmaybe  raised  against  ourreading  hinges  on  lines  494ff., 
which  imply  the  theme  of  the  "conversion"  of  Egypt  to  the  Jewish  God,  as  we  have  noted 
earlier.  From  this,  one  might  argue  that  the  theme  of  Egypfs  "conversion"  in  lines  494- 
500  will  no  doubt  associate  the  passage  with  Isa.  19:  19ff.  In  my  view,  however,  that 
association  is  not  as  necessary  as  may  be  thought.  First  of  all,  as  said  above,  the  notion 
"'  Of  course,  if  Sib.  0r.  5:  52-511  is  actually  a  unified  whole  by  a  single  hand,  then  the 
accumulated  Isaianic  evidence  in  these  lines  would  suggest  that  the  influence  of  Isa.  19,  though 
implicit,  may  have  been  sensed  by.  our  author. 
"I  The  influence  is  indirect  in  the  case  that  the  author  was  simply  aware  of  the  Isaianic 
passage  due  to  the  presence  of  some  explicit  reference  to  it  but  did  not  commit  himself  to  its 
influence.  That  case  seems  very  likely,  since  as  the  context  shows,  there  is  nothing  in  our 
author's  language  that  implies  his  intention  to  convey  to  his  readers  the  eschatological,  salvific 
significance  of  Isa.  19:  19ff.  (For  my  understanding  of  lines  492-511,  see  n.  128  and  below.  ) 
115 of  the  initiative  for  building  a  temple  by  a  priest  is  foreign  to  Isa.  19.  This  distinctive 
notion  in  our  Sibylline  passage  will  naturally  enough  direct  the  reader  to  the  story  of 
Onias  IV  and  his  temple  at  Leontopolis.  Secondly,  the  "prophecy"  of  the  destruction  of 
the  temple  in  Egypt  in  line  507  would  also  remind  the  reader  ofthat  story  and  so  enhance 
the  likelihood  of  the  association  of  494ff.  with  the  story  of  Onias  IV  and  his  temple. 
. 
Thirdly,  if  the  exiled  Jewish  priest  did  actually  appeal  to  Isa.  19:  19  to  justify  his 
ambition  to  erect  a  temple  at  Leontopolis,  as  Josephus  said,  then  he  probably  would  have 
also  expected  his  Egyptian  neighbors  (whether  native  or  Greek)  to  join  them  in 
worshipping  the  Jewish  God.  Indeed  in  view  of  the  eschatological  nature  of  Isa.  19,  it 
seems  very  likely  that  he  did  expect  or  even  "encourage""'  the  Egyptians  tojoin  them  in 
. worshipping  God.  For  in  so  doing,  his  temple  and  religious  institutions  at  Leontopolis 
would  have  put  on  an  eschatological.  cloak  and  hence  have  been  justified  in  a  splendid 
way  in  front  of  the  Egyptian  court  (?  )  and  especially  -Egyptian  Jewry.  In  view  of  this,  it 
does  not  appear  surprising  that  the  legend  our  author  used  or  cited  would  have  embraced 
certain  elements  that  anticipate  the  "conversion"  of  Egypt.  If  so,  it  cannot  be  securely 
established,  based  on  the  theme  of  Egypfs  "conversion"  in  lines  494-500,  that  the  author 
of  these  lines  was  himself  necessarily  influenced  by  Isa.  19:  19ff.. 
Having  responded  to  the  possible  objections,  let  us  look  briefly  at  howthe  author's 
allusion  to  the  story  of  Leontopolis  temple  here  serves  his  polemic.  As  we  pointed  out 
above  (in  n.  128),  both  the  larger  and  immediate  contexts  of  lines  492-511  are  highly 
polemical  andjudgmental  concerning  the  nations.  In  our  author's  design,  the  story  of  the 
Leontopolis  temple  and  its  destruction  is  implicitly  referred  to  as  evidence  for  his 
accusation  of  the  Egyptians,  who  "did  not  guard  what  God  entrusted  to  them,  "  as  well  as 
of  the  Ethiopians  (i.  e.,  the  Romans?  ),  who  destroyed  the  temple.  By  crafting  his  words 
of  accusation  in  the  form  of  a(n  ex  eventu)  prophecy,  our  author  assures  his  readers  of  the 
divine  punishment  upon  the  ungodly  nations.  His  ex  eventu  prophecy  in  lines  484-511 
"'  What  he  actually  did  to  "convert"  the  Egyptians,  native  or  Greek,  Nve  do  not  know. 
It  seems  quite  possible  that  he  actually  did  not  do  anything  in  "converting"  his  foreign  neighbors, 
but  simply  expressed  the  eschatological  nature  of  his  project  to  his  JeNvish  kinsfolk  in  Egypt. 
116 has  generated  a  "rhetorical"  effect  which  would  have  had  quite  an  impact  upon  his 
readers:  if  what  is  "prophesied"  in  lines  493-507,  which  are  probably  intended  to  recall 
to  the  reader  the  story  of  the  Leontopolis  temple,  has  already  come  true,  then  the  divine 
judgment  upon  the  nations  declared  in  lines  508-511  will  surely  be  realized  and  must  be 
imminent. 
Having  considered  all  the  evidence,  in  sum,  we  may  well  have  reason  to  wonder 
if  the  alleged  allusive  influence  of  Isa.  1  9:  19ff.  on  Sib.  0r.  5:  492-51  I  is  really  necessary. 
Although  we  cannot  entirely  dismiss  the  possibility  that  Isa.  19:  19ff.  lies  behind 
Sib.  0r.  5:  492-51  1,  our  examination  at  least  has  shown  that,  to  establish  such  a  case, 
linguistic  and  thematic  evidence  is  not  sufficient.  On  the  contrary,  we  have  noted  that 
the  evidence  seems  to  be  better  and  more  comprehensively  explained  by  appealing  to  the 
history  or  legend  of  the  Leontopolis  temple.  In  factý  the  influence  of  the  history  of  the 
Le'ontopolis  temple  upon  the  author  of  the  final  oracular  unit  is  also  admitted  as  (at  least) 
possible  even  by  J.  J.  Collins  himself,  "'  even  though  he  has  not  put  as  much  emphasis  on 
it  as  we  do.  Therefore,  we  conclude  that  it  was  primarily  the  history  of  the  temple  Onias 
IV  built  at  Leontopolis,  especially  its  destruction,  that  initiated,  inspired  and  influenced 
the  author  of  483ff.  in  delivering  a  "prophecy"  to  attack  Egypt. 
b.  Concluding  remarks 
We  have  carefully  examined  the  Isaianic  influence  on  the  Fifth  Sibylline  Oracle. 
Our  examination  has  shown  that,  despite  some  uncertain  cases,  the  present  Oracle  does 
bear  the  marks  of  the  influence  of  the  Isaianic  tradition.  Though  the  intensity  of  the 
influence  detected  may  vary  depending  on  whether  or  not  Sib.  Or.  5  is  a  unified  work  by 
a  single  author,  nevertheless  it  is  not  great  overall.  As  for  the  nature  of  the  Isaianic 
influence,  it  is  noted  that  in  Sib.  Or.  5  the  Sibyl(s)  often  employed,  or  re-crafted,  IsaiaWs 
"'  In  Egyptian  Judaism,  pp.  93-94,  J.  J.  Collins  maintains  that  "  [t]his  passage  [493ff.  ]  is 
certainly  inspired  by  Isaiah  19,  but  may  also  have  found  a  point  of  departure  in  the  histojy  ofthe 
imp-l-eaLt 
_Leonttgýlis. 
"  (Emphasis  mine.  )  This  statement  betrays  Collins's  hesitation  over  the 
real  source  on  which  the  author  of  these  lines  had  drawn,  and  his  intention  to  take  a  both-and 
position. 
117 language  of  judgment  to  express  her  (their)  "prophetic"  judgment  upon  the  nations.  In 
fact,  this  kind  of  "use"  of  the  Isaianic  material  has  been  found  also  in  Sib.  0r.  3,  but  unlike 
there,  here  the  "use"  of  the  tradition  appears  overwhelmingly  judgmental  in  purpose. 
Finally,  if  our  interpretation  of  Sib.  0r.  5:  493-510  is  accepted,  then  significant 
hermeneutical  implications  can  be  derived  from  it.  That  is,  the  problem  of  Nvhether  the 
nature  of  an  alleged  underlying  intertextual  dynamic  of  a  given  text  is  history-based  or 
simply  literary,  should  be  given  serious  consideration. 
D.  Concluding  Synthesis  and  Analysis  of  the  Data 
In  the  preceding  sections  we  have  presented  an  examination  of  the  Isaianic 
material  in  the  Third  and  Fifth  Books  of  the  Sibylline  Oracles.  In  these  Sibylline  Oracles, 
no  explicit  Isaianic  quotations  are  found.  No  doubt,  this  is  because  these  Oracles  are 
disguised  as  works  of  pagan  writers  or  of  ancient  heroines  in  human  history"'  and  so 
these  writers  are  supposed  to  have  no  knowledge  of  Jewish  scriptures  like  the  Book  of 
Isaiah.  Thus,  the  influence  ofthe  Isaianic  tradition  in  these  Sibylline  Oracles  can  only  be 
examined  by  detecting  and  analyzing  the  allusions  or  echoes  of  the  Book  of  Isaiah. 
Our  examination  has  disclosed  several  distinctive  characteristics  of  the  Sibyls' 
"use"  of  the  Isaianic.  material,  which  can  be  summarized  as  follows: 
a.  Hermeneutical  findings 
Because  of  the  lack  of  explicit  Isaianic  citations,  as  noted  above,  it  is  difficult  to 
say  anything  with  confidence  as  to  the  method  or  technique  of  interpretation  of  Scripture 
which  was  utilized  by  the  Jewish  Sibyls  and/or  their  successors.  However,  as  far  as  we 
noted  from  our  examination,  it  seems  that  these  Jewish  writers  were  not  unfamiliar  with 
the  literary  contexts  of  the  Isaianic  material  that  they  "used.  "  In  some  cases,  we  noted  a 
"'  See,  e.  g.,  Sib.  0r.  3:  818,823-29,  Nvhere  the  author  claimed  that  she  was  the  daughter 
of  Noah. 
118 change  ofreferent  in  the  Sibyls'  "use"  ofthe  Isaianic  material.  In  Sib.  0r.  3:  360  and  5:  169- 
178,  for  instance,  the  Sibyls  evidently  applied  the  prophet's  language  (in  Isa.  14  and  47) 
against  Babylon  to  Rome,  and  in  so  doing,  exhibited  their  convictions  that,  like  Babylon, 
Rome  would  receive  its  due  from  God  for  its  arrogance  and  wickedness.  The  allusion  to 
the  Isaianic  (53:  6)  notion  of  humans  going  astray  from  God  in  Sib.  0r.  3:  721  is  also  a  case 
in  point.  The  change  of  referent  in  these  instances,  however,  does  not  necessarilyjustify 
the  conclusion  that  these  Jewish  Sibyls  "used"  the  Isaianic  material  out  ofcontext,  for  they 
nowhere  explicitly  claimed  that  they  were  "using"  Isaiah. 
Despite  these,  however,  most  of  the  instances  of  the  Sibyls'  "use"  of  the  Isaianic 
material  exhibit  strong  thematic  and  contextual  continuities  between  the  prophet's 
message  and  the  Sibyls'  sayings.  Such  continuities  evidently  reflect  the  magnitude  ofthe 
theological  impact  of  the  prophet's  message  upon  these  Jewish  writers.  For  instance, 
Isaiah's  message  of  divine  punishment  of  the  wicked  with  "fire  and  sword/war"  and  of 
the  eschatological  peaceful  state  (free  from  war),  which  is  powerfully  conveyed  in  Isa.  2:  1- 
5;  11:  1-  10;  and  65:  25,  casts  a  heavy  influence  on  the  Third  Sibyl's  eschatological  vision 
(ef  also  Sib.  0r.  5:  382-383).  In  these  instances,  the  Third  Sibyl's  "use"  of  the  Isaianic 
material  clearly  discloses  the  Isaianic  influence  as  not  only  linguistic  but  theological. 
Interestingly  and  importantly,  Sib.  0r.  3:  286  and  5:  493-502  present  to  us  two 
instances  where  it  is  uncertain  whether  the  alleged  source-text  in  these  cases  is  a 
historical  event  (or  an  associated  legend)  or  another  literary  text.  These  stimulate  fresh 
insights  into  the  inter-relation  between  history  and  text  and  its  significance  for 
intertextuality. 
b.  Distinctive  Isaianic  themes 
One  of  the  most  prevalent  Isaianic  themes  to  emerge  in  the  Third  and  Fifth  Books 
ofthe  Sibylline  Oracles  is  divine  punishment  ofthe  wicked  with  fire  and  sword/war.  This 
theme  is  repeatedly  presented  by  the  Sibyls  in  Sib.  0r.  3:  287,542-544,672-673,761; 
119 5:  375-380.  Divine  punishment  of  the  wicked  with  fire  has  a  long  tradition  in  the  OT;  "' 
perhaps  it  is  well  illustrated  in  God's  destruction  of  Sodom  and  Gomorrah.  The  notion 
of  divine  punishment  with  sword  is  derived  from  the  contexts  of  warfare  and  fighting.  "' 
It  is  well  illustrated  in  Isaiah's  prophecies  of  God's  punishment  oflsrael  with  Assyria  and 
Babylon,  of  Assyria  with  Babylon,  and  finally  of  Babylon  with  Persia.  The  Sibyls' 
picking  up  of  the  Isaianic  theme  (66:  15-16,  where  both  notions,  "fire"  and  "sword"  are 
combined  together)  might  reflect  their  convictions  that  the  nations  will  be  punished  by 
God  with  military  means. 
Another  distinctively  Isaianic  theme  that  occurs  a  number  of  times  in  the  Third 
Sibylline  Oracle  is  the  Jewish  monotheistic  belief  (Sib.  0r.  3:  1  If.;  629;  760).  For  the 
Sibyl(s),  it  is  precisely  because  God  is  one  and  unique  that  human  beings  are  to  worship 
and  honor  Him,  be  accountable  to  Him,  and  seek  salvation  from  Him.  Any  worship  that 
is  not  directed  to  Him  is  misguided  and  liable  to  His  relentless  judgment. 
The  most  distinctive  and  uniquely  Isaianic  theme  that  is  read  in  Sib.  0r.  3  is  that  of 
a  prophetic  vision  of  a  mythically  extreme  state  ofpeace  on  earth.  Such  a  prophetic  vision 
is  powerfully  spelled  out  in  Isa.  2:  1-5;  11:  1-  10;  and  65:  25,  and  reformulated  in  the  Third 
Sibylline  Oracle.  For  the  author  of  (the  main  core)  of  the  Third  Sibylline  Oracle,  the 
eschatological  peaceful  state  is  characterized  primarily  by  the  cessation  of  wars  and 
fighting;  it  is  not  an  otherworldlY  state  of  peace,  nor  a  special  way  of  life  after  death.  The 
author's  understanding  of  this  state  of  peace  is  evidently  this-worldly,  political  and 
military  -a  state  of.  social  harmony  and  political  stability  which  is  solely  built  on  divine 
protection,  guidance  and  control  (cf.  line787,  which,  alludingto  Isa.  60:  1,  envisions  divine 
presence  in  and  among  the  godly  people).  By  contrast,  such  a  vision  of  a  bright  and 
peaceful  future  is  not  emphasized  as  sharply  in  the  Fifth  Sibylline  Oracle  as  in  the  Third 
Oracle.  In  Sib.  0r.  5:  382-383  we  can  learn  that  the  author  of  Sib.  Or.  5  also  looked  forward 
to  the  coming  of  such  a  day  of  peace,  though,  as  we  noted,  it  is  uncertain  whether  here 
"'  See  F.  Lang,  "-nýp,  "  TDNT,  vol.  6,  pp.  936-37;  J.  A.  Naudd,  "V)N,  "  NIDOTTE,  vol.  1, 
pp.  534,535. 
See  P.  Enns,  "-:  L-irl,  "  NIDOTTE,  vol.  2,  pp.  259,260-6  1. 
120 the  author  was  influenced  specifically  by  Isa.  2:  3-4  or  by  Mic.  4:  3. 
Last  but  certainly  not  least,  the  Third  Sibylline  Oracle  presents  the  positive  attitude 
toward  the  fate  ofthe  nations  in  the  Isaianic  tradition.  As  we  showed  above,  although  the 
Sibyl  of  the  main  core  of  Sib.  0r.  3  made  lavish  "use"  of  the  material  from  Isaiah's  oracles 
ofjudgment  announcing  divine  judgment  of  the  nations,  she  at  the  same  time  followed 
in  the  prophet's  footprints  leaving  a  word  of  hope  for  the  nations.  The  most  intriguing 
of  her  sayings  about  the  nations  is  found  in  lines  710-73  1,  where  allusions  are  caught  to 
Isa.  49:  1  and  51:  5,  two  important  Isaianic  passages  that  are  concerned  with  the  final 
salvation  of  the  nations.  Not  only  that,  the  Third  Sibyl's  repeated  words  of  exhortation 
to  the  Greeks  also  exhibited  her  positive  attitude  toward  (at  least)  the  Greeks.  By 
contrast,  the  Sibyl  of  the  Fifth  Sibylline  Oracle  shows  no  sign  of  friendliness  to  the 
nations.  Her  attitude  toward  the  nations  is  utterly  negative.  In  Sib.  0r.  5:  382-383  she  did 
look  forward  to  the  coming  of  a  peaceful  future,  but,  as  the  context  shows,  such  a  peaceful 
future  was  in  her  view  promised  only  to  the  "wise  people.  " 
What  made  such  a  great  difference  in  their  attitudes  toward  the  nations?  The 
difference  between  these  two  Sibyls'  attitudes  toward  their  foreign  neighbors  probably 
reflects  different  socio-political  settings.  As  we  argued  above,  the  Third  Sibyl's  sayings 
were  probably  composed  at  a  time  when  the  social  relations  between  Jews  and  their 
foreign  neighbors  (especially  the  Greeks)  were  relatively  peaceful,  and  this  situation 
greatly  affected  the  Sibyl's  attitude  toward  the  nations  and  even  occasioned  her  words  of 
exhortation  to  the  Greeks.  However,  that  is  not  the  picture  we  got  from  Sib.  Or.  5.  The 
Fifth  Sibyl's  sayings  reflect  the  fact  that  the  Oracle  was  much  later  than  the  main  core  of 
Sib.  Or.  3,  probably  between  the  first  century  BCE  and  the  first  century  CE.  Careful 
reading  of  the  history  of  this  time  leads  us  to  know  that  the  two  centuries  around  the  turn 
of  the  era  were  a  difficult  time  for  the  Jews  whether  in  their  homeland  or  in  Egypt.  So  it 
seems  natural  to  find  a  deep  hatred  toward  the  nations  in  Sib.  Or.  5.  Indeed,  such  a  deep 
hatred  and  bitterness  toward  the  nations  (especially  toward  the  Romans)  can  also  be  felt 
121 in  the  later  added  material  of  Sib.  0r.  3.155  Our  understanding  of  these  two  Jewish  Sibyls' 
['use"  of  the  Isaianic  material,  if  granted,  has  then  exposed  the  magnitude  of  the  impact 
of  the  socio-political  situations  on  these  writers.  Both  the  authors  of  (the  main  core  of) 
Sib.  Or.  3  and  Sib.  Or.  5  utilized  the  same  genre  to  write  their  oracles,  but  one  with  the 
purpose  of  reaching  the  Gentiles  to  call  them  to  repentance,  "'  the  other  with  the  purpose 
of  hiding  her  own  Jewish  identity  in  attacking  her  foreign  neighbors. 
"'  I  am  well  aware  ofthe  latent  circularity  that  underlies  my  argumentation;  but  note  that 
my  reconstruction  of  the  socio-political  situations  of  Sib.  Or.  3  and  Sib.  Or.  5  is  not  only  built  on 
intensive  study  ofthe  texts  themselves  but  also  on  careful  consideration  ofthe  external  evidence 
about  the  history  of  Egypt  during  the  time  that  these  two  writings  concern. 
"'  As  I  argued  above,  this  is  of  course  not  the  only  nor  primary  purpose  for  the  Third 
Sibyl  in  composing  her  Oracle. 
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The  Use  of  Isaiah  in  Qumran  Literature 
A.  Preliminary  Matters 
a.  A  Working  Hypothesis 
Half  a  century  ago,  from  a  certain  cave  near  the  shores  of  the  Dead  Sea,  some  ancient 
scrolls,  having  been  buried  for  over  nineteen  centuries,  were  broughtto  light.  In  the 
decade  following  this  chance  discovery,  more  ancient  manuscripts  were  found  in  some 
other  caves  near  the  Dead  Sea.  Over  the  past  fifty  years,  these  ancient  scrolls  have 
exhausted  many  institutions/  people's  money  and  many  scholars'time  and  energy.  More 
recently,  with  the  "liberation"  of  this  whole  corpus  of  ancient  writings,  a  new  chapter  has 
started  of  its  study.  Old  theories  are  challenged,  re-examined,  refined,  or  even  rejected; 
new  hypotheses  (some  of  which  are  actually  the  refined  forms  of  the  old  ones)  are 
advanced.  '  Among  others,  the  issues  concerning  the  identity  and  origins  ofthosewho  hid 
the  scrolls  in  the  caves  and  the  historical  settings  of  their  writings  are  most  hotly  debated. 
Until  the  "liberation"  ofthese  scrolls  in  early  90s,  scholars  (esp.  the  first  generation 
"appointed"  Scrolls  scholars)'  were  generally  agreed  that  the  identity  or  religious 
'For  a  recent  and  reliable  account  of  the  history  of  the  discovery  and  "liberation"  of  the 
Dead  Sea  Scrolls,  see  E.  M.  Cook,  Solving  the  Mysteries  of  the  Dead  Sea  Scrolls  (Carlisle: 
Paternoster  Press,  1994),  esp.  pp.  11-8  1. 
'  J.  Strugnell,  "Flavius  Josephus  and  the  Essenes:  Antiq.  XVIR.  18-22,  "  JBL  77(1958), 
pp.  106-15;  J.  T.  Milik,  Ten  Years  ofDiscovery  in  the  Wilderness  ofJudaea.  (ET;  London:  SCM 
Press,  1959);  R.  de  Vaux,  Archaeology  and  the  Dead  Sea  Scrolls.  (ET;  London:  OUP,  1972); 
F.  M.  Cross,  "The  Early  Mstory  of  the  Qumran  Community,  "  in  New  Directions  in  Biblical 
Archaeology,  eds.  D.  N.  Freedman  &  J.  C.  Greenfield.  NY:  Doubleday,  1969,  pp.  63-79;  idem,  The 
Ancient  Library  of  Qumran.  (3rd.  ed.;  Sheffield:  Sheffield  Academic  Press,  1995).  See  also 
W.  H.  Brownlee,  "A  Comparison  of  the  Covenanters  of  the  Dead  Sea  Scrolls  with  Pre-Christian 
Jewish  Sects,  "  BA  13(1950),  pp.  49-72;  M.  Burrows,  "The  Discipline  Manual  of  the  Judean 
123 orientation  of  the  scrolls'  owners  who  settled  at  Qumran  was  of  Essenic  character, 
although  they  held  different  opinions  about  the  identity  of  the  key  figures  in  the  scrolls 
and  the  history  of  the  scrolls'  owners.  Of  those  scholars  who  prefer  the  Essene  view  as 
to  the  identity  of  the  Qumran  community,  many  even  advocate  an  identification  of  the 
origins  of  this  Jewish  group  with  those  of  the  Essenes.  They  suggest  that  the  Essene 
movement  (i.  e.,  the  Qumran  community)  was  a  product  of  a  split  among  the  Ijasidim  of 
Maccabean  times.  ' 
However,  there  are  also  some  scholars  who,  though  seeing  the  Qumran  community 
as  Essenic  in  character,  do  not  equate  the  origins  of  the  Essenes  and  of  the  community. 
The  most  notable  are  J.  Murphy-O'Connor,  '  P.  R.  Davies,  '  F.  Garcia-Martinez,  '  and  G. 
Boccaccini.  '  According  to  these  scholars,  the  emergence  of  the  Essene  movement 
Covenanters,  "  OTS  8(1950),  pp.  156-92. 
'  The  most  popular  version  of  this  view  is  that  formulated  by  G.  Vermes  in  his  numerous 
writings,  e.  g.,  "The  Essenes  and  History,  "  JJS  32(1982),  pp.  18-32;  The  Dead  Sea  Scrolls: 
Qumran  in  Perspective.  (3rd.  ed.;  London:  SCM,  1994);  The  DeadSea  Scrolls  in  English.  (rev. 
&  extd.  4th.  ed.;  London:  Penguin,  1995).  Most  recently,  in  response  to  challenges,  this  view  has 
been  refined  by  H.  Stegemann  in  his  "The  Qumran  Essenes  -  Local  Members  ofthe  Main  Jewish 
Union  in  Late  Second  Temple  Times,  "  in  The  MadridQumran  Congress,  eds.  J.  Trebolle  Barrera 
&  L.  Vegas  Montaner.  (Leiden:  E.  J.  Brill/  Madrid:  Complutense,  1992),  pp.  83-166;  idem,  The 
Library  of  Qumran  (ET;  Leiden:  E.  J.  Brill/  Grand  Rapids:  Eerdmans,  1998),  pp.  139-210;  and 
J.  C.  VanderKam,  7he  DeadSea  Scrolls  Today  (Grand  Rapids:  Eerdmans/London:  SPCK,  1994). 
'  Ofthe  numerous  articles  by  J.  Murphy-O'Connor,  the  most  important  are,  "The  Essenes 
and  Their  I-fistory,  "  RB  81(1974),  pp.  21544;  "The  Essenes  in  Palestine,  "  BA  40(1977),  pp.  100- 
24;  and  "The  Damasqus  Document  Revisited,  "  RB  92(1985),  pp.  22346. 
'P.  R.  Davies,  The  Damascus  Covenant:  An  Interpretation  ofthe  "Damascus  Document 
(JSOTS  25;  Sheffield:  JSOT  Press,  1983);  idem,  Behind  the  Essenes:  History  and  Ideology  in 
the  Dead  Sea  Scrolls  (Atlanta:  Scholars'Press,  1987);  idem,  "The  Birthplace  of  the  Essenes: 
Where  is  Damascus'?  "  RevQ  14(1990),  pp.  503-19. 
'  F.  Garcia  Martinez,  "Qumran  Origins  and  Early  History:  A  Groningen  Hypothesis,  " 
Folia0rientalia25(1988),  pp.  1  1':  )-.  36;  F.  Garcia  Martinez&  A.  S.  vanderWoude,  "A'Groningerf 
Hypothesis  of  Qumran  Origins  and  Early  Flistory,  "  RevQ  14(1990),  pp.  52141,  esp.  pp.  53641; 
F.  GarciaMartinez,  "The  Origins  of  the  Essene  Movement  andof  the  QuinranSect,  "  inF.  Garcia 
Martinez  &  J.  Trebolle  Barrera,  The  People  ofthe  DeadSea  Scrolls:  Their  Writings,  Beliefs  and 
Practices  (Leiden:  E.  J.  Brill,  1995),  pp.  83-96. 
G.  Boccaccini,  Beyond  the  Essene  Hypothesis  (Grand  Rapids:  Eerdmans,  1998). 
124 chronologically  precedes  the  fon-nation  of  the  sectarian  group  of  the  scrolls  and  its 
settlement  at  Qumran.  The  first  two  named,  albeit  of  slightly  different  opinions  at  some 
points,  posit  a  Babylonian  origin  for  the  Essene  movement,  within  which  they  think  the 
Qumran  community  originated  due  to  an  internal  split.  F.  Garcia-Martinez  takes  issue 
with  Murphy-O'Connor  and  Davies  on  the  problem  of  the  origins  of  the  Essene 
movement.  '  In  his  view,  the  Essene  movement  was  developed  from  the  post-exilic 
apocalyptic  tradition  in  Palestine.  One  ofthe  most  intriguing  tenets  of  Garcia-Martinez!  s 
hypothesis  is  that  the  Essenes  followed  "halakhic  positions  that  now  can  be  described  as 
Sadducean.  "'  The  emergence  of  the  community  at  Qumran,  according  to  Garcia- 
Martinez,  was  due  to  a  split  within  the  Essene  movement  on  matters  ofhalakhah.  Garcia- 
Martine2s  conclusion  is  based  on  a  careful  study  of  two  of  the  most  important  documents 
found  at  Qumran:  the  Temple  Scroll  (I  I  QT[emple]  or  11  Q  19-20)  and  MiqýatMa'ase  Ha- 
T6rah  ("Some  of  the  Precepts  of  the  Torah"  =  4QMMT  or  4Q394-399).  "  In  these  two 
documents  (esp.  the  latter  one)  he  has  detected  strong  affinities  in  halakhah  with  what  we 
know  about  the  Sadducean  halakhoth  in  the  tannaitic  sources.  Although  he  points  out  the 
Sadducean  nature  of  the  Qumran  community's  halakhoth,  he  still  sticks  to  the  Essene 
theory  as  to  the  origins  of  the  community.  Perhaps  his  hypothesis  may  better  be  called  a 
Sadducean-Essene  hypothesis.  " 
'Besides  Garcia  Martinez,  J.  J.  Collins  too  criticizes  Murphy-O'Connor  and  Davies  in  his 
"The  Origin  of  the  Qumran  Community:  A  Review  of  the  Evidence..  "  in  To  Touch  the  Text: 
Biblical  andRelatedStudies  in  Honor  ofJA.  Fitzmyer,  S.  J,  eds.  M.  P.  Horgan  &  P.  J.  Kobelski, 
(NY:  Crossroad,  1989),  pp.  159-78. 
'  F.  Garcia-Martinez  &  A.  S.  van  der  Woude,  "A'Groningen'  Hypothesis,  "  p.  538. 
"  The  sectarian  nature  of  these  two  documents  (esp.  that  of  11  QT)  is  debatable,  yet 
seems  to  be  recognized  by  many  scholars;  see  C.  A.  Newsom,  "'SectuallyExplicif  Literature  from 
Qumran,  "  in  The  Hebrew  Bible  and  Its  Interpreters,  eds.  W.  H.  Propp,  et  al  (IN:  Eisenbrauns, 
1990),  pp.  167-87.  For  a  brief  disc 
, 
ussion  of  the  halakhic  concerns  in  these  two  documents  and 
their  relations  to  the  schism  of  the  Qumran  Essenes,  see  F.  Garcia-Martfnez  &  J.  Trebolle 
Baffera,  People  of  the  DSS,  pp.  92-96. 
"  For  a  critique  of  the  Groningen  Hypothesis,  see,  e.  g.,  T.  H.  Lim,  "The  Qumran  Scrolls: 
Two  Hypotheses,  "  Studies  in  Religion  21(1992),  pp.  455-66;  idein,  "The  Wicked  Priests  of  the 
Groningen  Hypothesis,  "  JBL  112(1993),  pp.  415-25. 
125 In  fact,  over  the  past  fifty  years  of  Scrolls  studies,  the  Sadducean  nature  of  the 
Qumran  community's  religious  practices  has  already  been  noticed  by  scholars,  though 
with  varying  degrees  ofprimary  evidential  support.  "  Recently,  with  the  publication  ofthe 
two  documents  mentioned  above  (i.  e.,  11  QT  and  4QNIMT),  "  this  aspect  of  the  Qumran 
community  has  received  much  attention  and  discussion.  For  instance,  based  on  the  strong 
affinities  of  legal  instructions  in  these  two  documents  to  those  of  the  Sadducees,  L.  H. 
Schiffinan  has  challenged  the  Qumran-Essene  consensus  and  even  entirely  abandoned 
it.  "  In  Schiffinarfs  view,  the  origins  of  the  Qumran  community  must  be  Sadducean,  or 
at  least  so  in  the  formative  stage  of  the  community.  One  of  the  cornerstones  on  which  he 
bases  his  theory  is  the  so-called  sectarian  letter  4QMMT.  "  Having  examined  the 
"  For  instance,  R.  North,  "The  Qumran  'Sadducees',  "  CBQ  17(1955),  pp.  44(164)- 
68(188);  M.  Black,  The  Scrolls  andChristian  Origins  (rep.;  CA:  Scholars'Press,  1983),  pp.  3-24; 
J.  M.  Baumgarten,  "The  Pharisaic-Sadducean  Controversies  about  Purity  and  the  Qumran  Texts,  " 
JJS  31(1980),  pp.  157-70;  idem,  "Recent  Qumran  Discoveries  and  Halakhah  in  the  Hellenistic- 
Roman  Period,  "  in  Jewish  Civilization  in  the  Hellenistic-Roman  Period,  ed.  S.  Talmon  (JSPS 
10;  Sheffield:  Sheffield  Academic  Press,  1991),  pp.  147-58;  idem,  "Sadducean  Elements  in 
Qumran  Law,  "  in  The  Community  ofthe  Renewed  Covenant,  eds.  E.  Ulrich  &  J.  VanderKam. 
(Indiana:  U.  of  Notre  Dame,  1994),  pp.  27-36. 
The  most  important  work  on  the  study  of  II  QT  is  by  Y.  Yadin,  The  Temple  Scroll  (3 
vols.;  Jerusalem:  Israel  Exploration  Society,  1983;  Supplement  vol.,  1984);  another  very  useful 
study  of  the  Scroll  is  a  collection  of  articles  edited  by  G.  J.  Brooke,  Temple  Scroll  Studies  (JSPS 
7;  Sheffield:  Sheffield  Academic  Press,  1989).  For  the  study  of  4QNRvIT,  see  E.  Qimron  &  J. 
Strugnell,  "An  Unpublished  Halakhic  Letter  from  Qumran,  "  in  Biblical-4rchaeology  Today,  ed. 
J.  Amitai,  (Jerusalem:  Israel  Exploration  Society,  1985),  pp.  400407;  and  now  Qumran  Cave  4- 
Miqýat  Maase  Ha-Torah  (DJD  10;  Oxford:  Clarendon  Press,  1994). 
14  Of  the  numerous  works  of  L.  H.  Schiffinan,  see,  e.  g.,  "The  Temple  Scroll  and  the 
Systems  of  Jewish  Temple  Period,  "  in  Temple  Scroll  Studies,  ed.  G.  J.  Brooke,  pp.  239-55; 
"MQýATMA  ý4&H  HA-TORAH  and  the  Temple  Scroll,  "  RevQ  14(1989),  pp.  435-57;  "The 
Halakhic  Letter  (4QNMff)  and  the  Origins  ofthe  Dead  Sea  Sect,  "  BA  53(1990),  pp.  64-73;  "The 
Sadducean  Origins  ofthe  Dead  Sea  Sect,  "  in  Understanding  the  DeadSea  Scrolls,  ed.  H.  Shanks 
(NY:  Vintage  Books,  1993),  pp.  3  649;  "The  Temple  Scroll  and  the  Nature  of  Its  Law:  The  Status 
of  the  Question,  "  in  Community  of.  the  Renewed  Covenant,  pp.  27-3  6;  Reclaiming  the  Dead  Sea 
Scrolls:  Their  True  Meaning  for  Judaism  and  Christianity  (ABRL;  NY:  Doubleday,  1995), 
PP-83-95;  "Origin  and  Early  History  of  the  Qumran  History,  "  BA  58(1995),  pp.  3748. 
"  See  J.  Strugnell,  WMT:  Second  Thoughts  on  a  Forthcoming  Edition,  "  in  Community 
ofthe  Renewed  Covenant,  pp.  57-73,  whose  latest  verdict  on  the  genre  of  the  document  is  that 
it  is  "not  a  letter  but  a  legal  proclamation...  sent  to  keep  the  then  High  Priest  of  Israel  faithful  to 
126 "halakhoth"  in  the  document,  he  concludes  that  4QMMT's  "positions  on  matters  of 
Jewish  law  demonstrate  that  the  founders  of  the  sect  were  Sadducees  in  origin.  "' 
Schiffinan's  Qumran-Sadducean  theory,  as  is  to  be  expected,  has  attracted  criticisms  and 
aroused  debates.  " 
Recently,  M.  O.  Wise,  M.  Abegg,  Jr.,  and  E.  M.  Cook  hdve  joined  the  debate  and 
elaborated  a  similar  view,  yet  with  a  different  historical  reconstruction,  in  their  Neiv 
Translation  of  the  (non-biblical)  Dead  Sea  Scrolls.  "  They  endorse  Schiffinalys  judgment 
that  the  Qumran  community  must  be  Sadducean,  but,  unlike  Schiffinan,  they  locate  its 
historical  setting  in  the  power  struggles  between  rival  religious  groups  in  the  first  century 
BCE  and  regard  the  community  as  the  loser-group.  Most  recently,  G.  Boccaccini  has 
advocated  that  the  origins  of  the  Qumran  sectarians  should  be  Enochic-Essene.  Like 
Murphy-O'Connor,  Davies,  and  Garcia-Martinez,  Boccaccini  posits  that  the  Qumran 
community  cannot  be  equated  with  the  Essenes,  but  was  a  sub-group  of  the  latter,  who 
separated  from  main  Essenism  for  political  and  religious  reasons.  However,  unlike  them, 
Boccaccini  traces  the  origins  of  the  Essenes  back  to  what  he  calls  the  Enochic  tradition, 
an  apocalyptic  tradition  that  emerged  as  early  as  the  fourth  century  BCE  as  a  rival  of  the 
"canonical"  Zadokite  tradition.  So  he  regards  the  Qumran  community  as  "a  radical  and 
minority  group""  oftheEnochic  Essenes.  According  to  Boccaccinil-  the  presence  ofsome 
those  Sadducean  priestly  laws...  "  (emphasis  mine;  p.  72). 
"  L.  H.  Schiffinan,  Reclaiming  the  DSS,  p.  85;  and  "Origin  and  Early  History,  "  pp.  4041. 
"  For  critiques  of  Schiffinan's  theory,  see,  e.  &,  J.  C.  VanderKam,  "The  People  ofthe  Dead 
Sea  Scrolls:  Essenes  or  Sadducees?  "  in  Understandingthe  DSS,  pp.  51-62;  idem,  The  DSS  Today, 
pp.  93-95;  and  0.  Betz,  "The  Quinran  Halakhah  Text  Miqsat  Ma  *  asý  Ha-T6rdh  (4QMMT)  and 
Sadducean,  Essene,  and  Early  Pharisaic  Tradition,  "  in  The  Aramaic  Bible:  Targums  in  their 
Historical  Context,  eds.  D.  R.  G.  Beattie  &  M.  J.  McNamara,  (JSOTS  166;  Sheffield:  Sheffield 
Academic  Press,  1994),  pp.  176-202;  0.  Betz  &  R.  Riesner,  Jesus,  Qumran  and  the  Vatican 
(London:  SCK  1994),  pp.  36-49. 
. 
"  M.  O.  Wise,  M.  Abegg,  Jr.,  &  E.  M.  Cook  have  recently  co-authored  a  book,  The  Dead 
Sea  Scrolls:  A  New  Translation  (London:  HarperCollins  Publishers,  1996)  and  formulated  their 
view  in  its  Introduction. 
"  G.  Boccaccini,  op.  cit.,  p.  162. 
127 Sadducean  traits  in  the  sectarian  documents  can  be  explained  by  the  fact  that  Essenism, 
ftom  which  the  Qumran  community  separated,  essentially  originated  not  only  in  the 
Enochic  tradition  but  also  in  the  Zadokite  tradition,  from  which  Sadduceanism.  and 
Pharisaism.  too  were  developed.  Whether  Wise-Abegg-Cooles  proposal  or  Boccaccini's 
theory  will  be  widely  accepted  is  still  too  early  to  tell;  perhaps  debates  about  the  origins 
of  the  Qumran  sectarians  will  continue. 
Thus  far,  we  have  seen  in  the  above  short  review  how  widely  diverse  the  opinions 
of  Qumran  scholars  are  as  to  the  origins  of  the  scrolls'  owners.  As  regards  the  early 
history  of  this  Jewish  community  at  Qumran,  we  can  also  see  the  same  degree  of 
divergence  ofopinions  among  Scrolls  scholars.  Different  identifications  ofthe  key  figures 
in  the  Scrolls  and  so  different  historical  reconstructions  ofthe  community's  emergence  are 
proposed.  Space  does  not  allow  us  to  offer  a  detailed  survey  on  this  matter.  Instances  are 
but  selective:  1)  The  figure  of  the  so-called  "teacher  of  righteousness"  always  remains 
mysterious,  even  though  he"  was  identified  by  some  scholars"  as  the  banned  high  priest 
Onias  111.2)  The  Wicked  Priest  could  be  Jason/  MenelauS,  22  Jonathan  (152-143  BCE) 
'23 
Simon  (143-134  BCE)  2'  Alexander  Jannaeus  (103-76  BCE) 
'25 
Hyrcanus  ][[,  26  or  even 
"  In  view  of  the  predominant  use  of  3ms  verbs  or  nominal  suffices  to  that  mysterious 
teacher  in  the  sectarian  writings,  the  only  one  thing  we  can  be  sure  is  his  gender:  male. 
"  For  instance,  H.  H.  Rowley,  "The  Covenanters  ofDamascus  and  the  Dead  Sea  Scrolls,  " 
BJRL  35(1952-53),  pp.  111-54;  idem,  "The  Teacher  of  Righeousness  and  the  Dead  Sea  Scrolls,  " 
BJRL  40(1957-58),  pp.  114-46;  idem,  "The  History  of  the  Qumran  Sect,  "  BJRL  49(1966-67),  pp. 
203-32;  M.  Burrows,  ý'The  Discipline  Manual,  "  pp.  156-92;  M.  Black,  Christian  Origins,  pp.  20- 
21;  R.  Gmirkin,  "Historical  Allusions  in  the  War  Scrolls,  "  DSD  5(1998),  pp.  172-214,  esp. 
pp.  209,211. 
'  For  instance,  those  who  are  named  in  the  previous  footnote. 
'  For  instance,  I  Milik  G.  Vermes,  J.  Murphy-OConnor,  H.  Stegemann,  L.  H. 
Schiffman,  etc. 
For  instance,  F.  M.  Cross,  etc. 
For  instance,  F.  F.  Bruce,  Second  Thoughts  on  the  Dead  Sea  Scrolls  (2nd.;  London: 
Paternoster,  196  1),  pp.  92-109. 
2'Now  we  have  M.  O.  Wise,  M.  Abegg,  Jr.,  and  E.  M.  Cook.. 
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niultiple.  3)  Different  understanding  of  the  communiVs  origins  and  identifications  of 
the  key  figures  lead  to  different  acco  unts  ofthe  causes  for  its  emergence:  e.  g.,  cultural  and 
religious  conflicts  and  political  change,  "  usurpation  of  high  priesthood  by  non-Zadokites 
leading  to  a  schism  among  the  Hasidim,  "  different  eschatological  views  of  legal  practices 
leading  to  an  internal  split  among  the  Essenes  3'  and  shift  in  the  king's  favor  toward 
religious  parties.  " 
In  such  a  situation  full  of  confusion  and  diverse  opinions  that  almost  every  theory 
seems  at  once  correct  and  wrong,  we  fortunately  have  found  points  at  which  most,  if  not 
all,  Scrolls  scholars  converge.  First,  no  scholar  objects  or  doubts  the  fact  that  the  scrolls 
found  at  Qumran  are  all  Jewish  in  origin.  Second,  nearly"  all  scholars  accept  that  the 
If  owners/  producers"  ofthe  scrolls  were  a  minority  religious  group  ofsectarian  orientation, 
living  a  solitary  life  at  Qumran.  Third,  almost  all  scholars  are  agreed  on  archeological 
grounds  that  the  sect's  settlement  at  Qumran  ended  in  68/69  CE,  even  though  it  is  a  moot 
I  A.  S.  van  der  Woude,  F.  Garcia  Martinez,  and  T.  H.  Lim. 
"  For  instance,  those,  like  H.  11  Rowley,  who  identify  the  mysterious  "teacher  of 
righteousnesss"  as  Onias  111. 
"  This  is  a  view  held  by  most  of  the  Qumran  scholars. 
"  This  is  suggested  by  the  Groningen  Hypothesis. 
MA  view  neiAy  offered  by  Wise,  Abegg,  and  Cook. 
"  With  the  exception  of,  to  my  knowledge,  only  one  scholar,  i.  e.,  Norman  Golb.  This 
Chicago  University  professor  staunchly  maintains  a  view  that  the  ancient  scrolls  found  at  the 
caves  near  the  Dead  Sea  were  deposited  there  by  the  Jerusalem  Jews  who  wanted  to  save  them 
from  destruction  by  the  Romans  before  the  city's  fall  at  70  CE.  For  him,  moreover,  the  scrolls 
had  nothing  to  do  with  the  fortress-city  Qumran,  let  alone  a  so-called  sectarian  Jewish 
community.  He  also  rejects  the  thi 
, 
rd  and  fourth  points  stated  here.  See  his  "The  Problem  of 
Origin  and  Identification  of  the  Dead  Sea  Scrolls,  "  Proc.  Amer.  Phil.  Soc.  124  (1980),  pp.  1-24; 
"Who  I-Ed  the  Dead  Sea  Scrolls?  "  BA  48(1985),  pp.  68-82;  "The  Dead  Sea  Scrolls:  A 
Perspective,  "  The  American  Scholar  58(1989),  pp.  177-207;  and  "Khirbet  Qumran  and  the 
Manuscripts  of  the  Judaean  Wilderness,  "  JNES49(1990),  pp.  103-14.  For  critiques  of  his  view, 
see,  e.  g.,  T.  H.  Lim,  "Two  Hypotheses,  "  pp.  456-6  1;  0.  Betz  &  R.  Riesner,  Jesus,  Qumran,  Pp.  52- 
56;  and  J.  C.  VanderKam,  The  DSS  Today,  pp.  95-97. 
129 point  for  them  when  the  sect  emerged  in  history.  "  Fourth,  it  is  generally  accepted  that  (at 
least)  some  of  the  writings  of  these  Qumran  sectarians  were  directly,  or  indirectly, 
concemed  with  the  Maccabeans  and  their  successors.  34 
These  points  of  "convergence,  "  though  of  varying  degree  of  certainty  and 
significance,  effectively  establish  the  core  of  a  consensus  about  the  history  of  the  scrolls, 
namely  that,  the  scrolls  discovered  in  the  caves  near  the  Dead  Sea  were  owned  and/or 
produced  by  a  certain  Jewish  sectarian  group  who  lived  a  life  of  brotherhood  at  Qumran, 
at  a  time  possibly  within  the  period  from  the  early  second  century  BCE  to  68/69  CE. 
In  view  of  the  nature  and  focus  of  our  study  -  the  influence  ofthe  Isaianic  tradition 
upon  the  Qumran  sectarians,  we  are  content  with  such  a  tentative  conclusion  and  adopt 
it  as  our  working  hypothesis,  though  it  may  be  a  bit  too  fluid  and  vague.  Indeed,  we  hope 
that  our  examination  ofthe  texts  will  yield  more  useful  information  for  further  speculation 
beyond  this. 
b.  The  Scope  of  Study 
Among  the  scrolls  found  in  the  caves  near  the  Dead  Sea,  there  are  20-24 
manuscripts,  wholly  or  partially,  incorporating  the  Book  of  Isaiah,  just  less  than  those  of 
the  Book  of  Deuteronomy  and  of  Psalms.  "  Such  a  considerable  number  of  copies 
suggests  the  popularity  and  significance  of  the  Book  oflsaiah  to  the  Qumran  community. 
This  impression  can  be  confirmed  on  internal  grounds.  For  one  thing,  there  are  numerous 
references,  both  explicit  and  implicit,  to  the  sayings  of  Isaiah  and  Isaianic  concepts 
"  See  R.  de  Vaux's  account  of  the  end  of  the  community's  settlement  at  Qumran  based 
on  archeological  finds  in  Archaeology  and  the  DSS,  pp.  36-4  1. 
"This  point  certainly  will  be  rejected  by  Robert  Eisemnan  and  Barbara  Thiering.  Since 
their  respective  views  are  regarded  as  "marginal"  by  the  majority  of  scholars  and  have  attracted, 
to  my  knowledge,  no  followers,  I  have  decided  not  to  discuss  them.  See  F.  Garcia  Martinez's 
book  reviews  and  critiques  of  their  respective  important  works  inJSJ  14  (1983),  pp.  98-99,194- 
99;  15(1984),  pp.  21  0-11;  and  0.  Betz  &  R.  Riesner,  Jesus,  Qumran,  pp.  69-82  (on  Eisenman's 
view),  pp.  99-113  (on  Thiering's  theory). 
35  See  E.  Tov,  Textual  Criticism  of  the  Hebrew  Bible  (Nfinneapolis:  Fortress  Press/ 
Assen/Maastricht:  Van  Gorcum,  1992),  pp.  104-5. 
130 scattered  all  over  different  non-biblical  Qumran-sectarian  writings.  For  another,  from  the 
state  of  the  Isaiah  scrolls  -  both  I  QIse  and  I  Qlsaý,  and  the  presence  of  "many  corrections, 
erasures  and  retracings  of  obliterated  letters"  therein,  we  learn  that  this  prophetic  book 
was  quite  frequently  read  and  studied.  " 
Indeed,  the  Isaianic  tradition  is  one  of  the  most  significant  OT  traditions  that 
inspired  and  shaped  the  theology  and  self-definition  of  the  Qumran  community.  How 
much  the  sectarian  group  was  influenced  by  the  Isaianic  tradition  is  an  important  subject 
that  deserves  thorough  scrutiny.  "  However,  due  to  limits  of  space,  it  is  not  possible  to 
examine  all  the  Isaianic  material  in  the  Qumran  literature.  We  therefore  will  confine 
ourselves  to  an  examination  of  the  Isaianic  tradition  in  some  significant  and  well 
preserved  sectarian  writings:  IQS,  CD,  "  IQH;  and  some  important  fragmentary 
documents:  I  QSb,  4Q285,  and  4QpIse  (4Q  16  1). 
B.  The  Isaianic  Tradition  in  the  Community  Rule 
The  Community  Rule  (I  QS),  also  called  the  Manual  of  Discipline  (esp.  by  early 
Scrolls  scholars),  is  one  of  the  seven  documents  first  discovered  in  1947.  Fragments  of 
the  document  were  also  found  in  two  other  caves  (Nos.  4  and  5)  in  subsequent  years.  The 
scroll  of  the  document  consists  of  eleven  well  preserved  columns.  The  document  was 
originally  attached  in  the  same  scroll  to  two  other  documents,  I  QS  a  and  I  QSb.  The  exact 
relations  of  these  three  documents  are  unclear,  but  scholars  think  "they  should  be 
"  See  E.  L.  Sukenik,  Ae  DeadSea  Scrolls  ofthe  Hebrew  University  (Jerusalem:  Magnes 
Press,  1955),  p.  23. 
37  For  a  recent  attempt  to  a  ddress  the  subject,  see  G.  J.  Brooke,  "Isaiah  in  the  Pesharim 
and  Other  Qumran  Texts"  in  Writing  andReading  the  Scroll  of7saiah:  Studies  ofan  Interpretive 
Tradition,  vol.  2,  eds.  C.  C.  Broyles  &  C.  A.  Evans  (Leiden:  E.  J.  Brill,  1997),  pp.  609-32. 
3'  The  problem  of  whether  or  not  the  Damascus  Document  (CD)  belongs  to  the  group  of 
writings  composed  by  the  Qumran  sectarians  will  be  discussed  below. 
131 considered  organically.  ""  As  to  whether  the  document  has  undergone  a  process  of 
redaction  at  different  stages  of  the  community,  scholars  cannot  yet  reach  an  agreement.  " 
However,  it  is  generally  agreed  regarding  its  content  that  the  document  presents  a  series 
of  rules  governing  the  life  of  the  sectarians.  Throughout  the  document,  plenty  of 
scriptural  citations  and  allusions  can  be  discerned.  "  Traces  of  the  Isaianic  tradition, 
however,  are  not  frequent;  only  two  explicit  citations  and  a  few  allusions  are  caught. 
They  will  be  discussed  below  according  to  the  sequence  of  their  occurrence. 
a.  Analysis  of  the  Data 
1.1  QS  5:  17  cites  Isa.  2:  22 
42:,  Vjn3  -01)3:  L  X):  )  IE)R:  l  -,  1)3V)3  -,  V)M  I  QS  5:  17  tnm-n  In  trin  aim  -iV-)m-:  ) 
lQlSa  43M,  -  2:  22  n  :  lvjn3  i-voi  wo  iowi-i-invirivix  otx-oi  In  rivon!?  i5-tri 
MTls.  2:  22 
The  text  of  Isa.  2:  22  cited  in  IQS  5:  17  coincides  almost  exactly  with  those  of 
lQlsa'  and  of  MT.  The  Isaianic  text  is  introduced  by  the  fonnula 
-aITID  'IV)Rn  (as  it 
"  J.  H.  Charlesworth,  "Introduction,  Rule  of  the  Community,  "  in  The  Dead  Sea  Scrolls, 
vol.  I-  Rule  ofthe  Community  andRelatedDocuments,  ed.  J.  H.  Charlesworth  (Tfibingen:  J.  C.  B. 
Mohr/  Louisville:  Westminster  John  Knox  Press,  1994),  p.  1. 
'  For  discussions  see  D.  Dimant,  "Qumran  Sectarian  Literature,  "  injwSTP,  pp.  498-502; 
G.  Vermes,  "The  Writings  of  the  Qumran  Community,  "  in  HJP,  4JC,  vol.  3,1,  pp.  3  82-83;  R.  A.  J. 
Gagnon,  "How  did  the  Rule  of  the  Community  obtain  its  Final  Shape?  A  Review  of  Scholarly 
Research,  "  JSP  10(1992),  pp.  61-79;  P.  S.  Alexander,  "The  Redaction-History  of  Serekh  Ha- 
Yahad-  A  Propposal,  "  RevQ  17(1996),  pp.  437-56;  S.  Metso,  The  Textual  Development  of  the 
Qumran  Community  Rule  (Leiden:  E.  J.  Brill,  1997). 
"  On  the  use  of  Scripture  in  IQS,  see  P.  Wemberg-Moller,  "Some  Reflections  on  the 
Biblical  Material  in  the  Manual  of  Discipline,  "  Studia  Theologica  9(1955),  pp.  40-66. 
"  The  Hebrew  text  used  here  is  that  by  E.  Qimron  published  in  The  Dead  Sea  Scrolls, 
vol.  1,  ed.,  J.  H.  Charlesworth. 
"  The  text  of  the  Great  Isaiah  Scroll  is  based  on  that  by  J.  C.  Trever  published  in  The 
Dead  Sea  Scrolls  ofSt.  Mark's  Monastery,  vol.  1,  ed.  M.  Burrows  (New  Haven:  ASOR,  1950). 
132 is/was  written),  a  citation  formula  commonly  used  in  the  Qumran  literature.  ' 
In  its  original  contextý  Isa.  2:  22  represents  an  exhortation  which  concludes  the 
prophet's  oracle:  do  not  trust  in  man,  who  is  unreliable  and  indeed  nothing  at  all.  The 
point  is  clearly  man's  untrustworthiness  and  futility.  However,  in  its  new  context,  the 
passage  is  cited  to  make  the  point  about  the  necessity  of  separation  from  sinners.  It 
underscores  man's  futility  (note  the  word  ýa-n  in  5:  19)  and  wickedness  (cf.  5:  11,14)  so 
as  tojustify  the  secfs  urge  to  its  members  to  separate  completely  from  the  wicked,  impure 
ones.  There  is  another  discrepancy  in  the  author's  understanding  of  the  Isaianic  text.  In 
its  original  context,  the  word  O-Wil  appears  to  be  taken  as  generic,  referring  to  human 
beings  in  general,  while  in  I  QS  5:  17  it  is  used  to  refer  to  the  non-covenanters  (cf  5:  18). 
Do  these  discrepancies  show  that  the  author  of  the  Community-  Rule  twisted  the  text  for 
his  own  purposes?  What  made  the  author  utilize  Isa.  2:  22  as  support  to  his  argument? 
The  citation  is  probably  evoked  by  the  paronomasia  withavin"to  thinktreckon,  " 
which  also  occurs  in  I  QS  5:  11,18.  "  But  it  is  also  probably  the  eschatological  nature  of 
the  context  of  Isa.  2:  22  that  draws  the  sectarian  author's  attention  to  the  present  passage. 
In  Isa.  2  the  coming  ofthe  Day  of  Yahweh  is  envisaged  (cf.  vv.  1-4,1  lf,  17,20f.  ).  In  the 
prophet's  eschatological  horizon,  the  Day  of  Yahweh  brings  about  both  restoration  and 
divine  judgm6nt,  both  of  which  have  universal  dimensions.  "On  that  day,  "  Yahweh  will 
judge  not  only  the  nations  but,  above  all,  those  Israelites  who  were  unfaithful  to  His 
covenant  (cf  2:  5-9).  Such  a  theme  of  divine  judgment  upon  unfaithful  Israelites  was 
evidently  caught  ýy  the  author  of  1QS.  Throughout  IQS,  the  motif  of  divine 
condemnation  upon  those  ignoring  or  unfaithful  to  YahweWs  covenant  is  predominant 
(cf,  e.  g.,  IQS  5:  18-19).  Our  sectarian  author  believed  that  he  and  his  companions  were 
living  in  the  last  days,  whose  final  consummation  was  imminent.  For  him,  it  was  the  sect 
alone  that,  being  observant  to  the  Law  and  its  divinely  inspired  interpretation  by  the  sect 
"  See  JA  Fitzmyer's  discussion  of  it  in  "The  Use  of  Explicit  Old  Testament  Quotations 
in  Qumran  Literature  and  in  the  New  Testament,  "  in  his  Essays  on  the  Semtitic  Background  of 
the  New  Testament  (SBL/Scholars'Press,  1974),  pp.  8-9. 
. 
45  So  J.  H.  Charlesworth,  "Introduction,  "  p.  23,  n.  114. 
133 itself  was  the  true,  faithful  heir  of  Yahweh's  covenant.  It  was  exactly  out  of  such  a  deep 
conviction  that  complete  separation  from  the  outside  world  was  demanded  of  its  full 
fnembers.  Indeed,  the  notion  of  separation  from  (sinful)  mortals  is  also  implied  in 
isa.  2:  22.46  In  view  of  this  larger  context,  it  seems  difficult  to  conclude  that  our  sectarian 
author  twisted  the  Isaianic  text;  perhaps,  it  would  be  better  to  say  that  he  appropriated  the 
text  by  deriving  the  notion  of  separation  from  its  exhortation  to  put  no  trust  on  humans. 
If  this  understanding  is  granted,  then  it  is  necessary  to  reconsider  J.  A.  Fitzrnyers 
verdict  as  to  the  author's  use  of  Isa.  2:  22:  "The  Qumran  author  twists  the  sense  of  the  verb 
nhsb  to  carry  the  meaning  of  'being  reckoned  in  the  covenant'  of  the  community,  and  so 
uses  it  to  support  the  prohibition  of  contact  with  wicked  outsiders.  The  warning  ofIsaiah 
has  been  turned  into  a  sort  of  precept  about  an  entirel  different  matter.  "17  First,  the 
whole  thrust  of  the  Isaianic  citation  is  not  put  on  the  verb  :  Ivjn,  but  on  the  first  clause  of 
the  verse  (01WI  In  on5  i5-rn),  from  which  the  notion  of  separation  is  derived. 
Secondly,  the  author  of  I  QS  did  not  "twist"  the  meaning  of  the  verb  :  lvjri  when  he  used 
it  in  lines  11,18.  Its  basic  meaning  remains  unchanged,  i.  e.,  "to  be  accounted"  or  the  like; 
what  is  changed  is  simply  the  referent  of  the  entire  clause  (Mi-1  :  IVJnl  i'ln-:  i  10),  where 
:  lvjn  occurs.  In  the  Isaianic  context,  the  sense  of  the  clause  is  ontological  and  abstract, 
querying  the  true  value  of  human  beings,  on  whom  the  prophet's  addressees  desperately 
relied.  Yet,  in  I  QS  5,  our  author  seems  to  have  taken  the  clause  in  a  concrete  way  by 
specifically  referring  to  a  certain  group  of  people  who  were  regarded  as  outsiders  of  the 
sect's  covenant  wit.  Yahweh  and  accordingly  as  nothing,  futile.  Thus,  by  utilizing  on  the 
verb  :  lvjn  in  line  18,  the  author  simply  puts  his  point  in  a  sharper  and  more  specific  way. 
"  Note  NRSVs  rendering  of  the  clause  tTtW1j)3  tx!  )5  b-lri:  "turn  away  from  mortals,  " 
which  clearly  brings  out  the  notion  of  separation. 
J.  A.  Fitzmyer,  "Use  of  Explicit  OT  Quotations,  "  p.  34;  emphasis  mine.  CE  also  H. 
Gabrion,  'Vinterpr6tatiOn  de  I'Ecriture  dans  la  littdrature  de  Qumran,  "  inANRWI[I.  19.1  (1979), 
pp.  787-88,  who  coram  ents  that  "Vauteur  de  la  Wgle'cite  ce  verset  Rsa.  2:  22]  A  Pappui  d!  une  des 
lois  fondamentales 
...  :  la  prohibition  de  tout  contact  avec  ceux  qui  iYappartiennent  pas  A  la 
Commun  utd....  Ce  faisant,  il  modifie  totalement  ce  que  le  proph6te  a  voulu  dire"  (emphasis 
mine). 
134 2.  IQS  8:  3b-4  -+  Isa.  53:  4-5 
iQS  8:  3b4  ...  TW3  ITINI  lily  3IN-1t7l 
i  QIs1  53:  4-5  Yin  )-imavon  nmxi  oýav  wawnm  xv)3  -nmiroi  )vm  pm 
Rm-Inivyum  ttnnn  r1m)-oll  -113)Y)31  0)-111!  7m  -11nmi 
nt?  mo-l3mnami  ity  nmtv  -iuvoi  vnnyn 
IQIsb53:  4-5 
48 
rixim  i3n)[mii  t:  )5ao  wax-nm  xv)  mirn  ntrl  pm 
xvii  rwym 
MT  Isa.  53:  4-5  rmn  Yin  winvin  nmxi  o,  5au  wamnm  xvm  mri  w5n  inx 
nmtn-ritnn  vnwn  xninnyvon  ttlnn  mrin  nv):  )i  onn5x 
nt7  xEn)  nnanai  ity 
In  IQS  8:  3b4a,  an  Isaianic  allusion  is  caught  to  the  famous  Servant  Song 
Isa.  52:  13-53:  12.  The  allusion  is  built  upon  a  thematic  association  rather  than  a  verbal 
one;  the  latter  connection  appears  to  be  paper-thin.  In  I  QS  8:  3b4a,  the  author  claims  that 
the  "twelve  men  and  three  priests,  "  having  been  perfectly  versed  in  the  Law,  "will  atone 
for  sin  by  doing  justice  and  suffering  affliction.  "  Such  a  notion  of  atoning  for  sin  by 
righteous  deeds  and  sufferings  can  be  found  throughout  the  OT  only  in  Isaiah,  in  the 
fourth  Servant  Song.  Despite  the  ambiguity  of  his  identity,  "  the  servant  mentioned  in 
Isa.  52:  13-53:  12  was  said  to  have  undergone  great  sufferings  and  even  death 
(Isa.  53:  8,9,12),  and  he  eventually  was  accepted  by  Yahweh  as  a  vicarious  atonement  for 
the  sins  of  others.  Although  our  sectarian  author  did  not  clearly  spell  out  the  nature  and 
the  degree  of  the  sufferings  that  the  "twelve  men  and  three  priests"  would  have  endured, 
"  The  text  of  I  QIsý  is  based  on  that  prepared  by  E.  L.  Sukenik  in  The  Dead  Sea  Scrolls 
ofthe  Hebrew  University  (Jerusalem:  Magnes  Press,  1955). 
"  On  the  possible  interpretations  of  the  identity  of  this  mysterious  Servant  in  the  Servant 
Songs  in  general  and  in  Isa.  52:  0-53:  12  in  particular,  see  S.  Mowinckel,  He  That  Cometh, 
pp.  196-257;  R.  N.  Whybray,  The  Second  Isaiah,  (OTG;  Shefflield:  Sheffield  Academic  Press, 
1995  [1983]),  pp.  68-81;  G.  P.  Hugenberger,  "The  Servant  of  the  Lord  in  the  'Servant  Songs'  of 
Isaiah:  A  Second  Figure,  "  in  The  Lord's  Anointe&  Interpretation  of  OTMessianic  Texts,  eds. 
P.  E.  Satterthwaite,  R.  S.  Hess  &  G.  J.  Wenham  (Carlisle:  Paternoster  /  Grand  Rapids:  Baker, 
1995),  pp.  105-39. 
135 the  Isaianic  notion  of  a  vicarious  atonement  for  sin  by  righteous  deeds  and  sufferings  was 
evidently  picked  up  here  in  view  of  its  uniqueness  in  the  OT. 
Whose  sin  then  were  these  people  to  atone  for?  The  sin  of  the  whole  of  Israel 
including  both  sectarian  and  non-sectarian  Israelites,  or  simply  ofthe  sectarian  community 
itself?  It  is difficult  to  find  a  sure  answer  on  the  basis  of  the  immediate  context,  but 
according  to  the  communitys  claim  of  being  the  true  Israel  it  seems  not  unlikely  that  the 
sin  spoken  of  is  that  of  the  community  itself,  i.  e.,  of  those  who  have  entered,  or  will  enter, 
the  covenant  between  the  community  and  Yahweh.  If  so,  the  "twelve  men  and  three 
priests"  played  a  representative  role  in  dealing  with  the  problem  of  the  sin  of  the 
community  to  which  they  belonged,  as  the  suffering  servant  of  Second  Isaiah  did  to  his 
community.  The  fact  that  the  sectarian  writer  did  not  further  explicate  the  nature  of  the 
work  of  these  fifteen  persons  vis-ti-vis  that  of  the  suffering  servant  seems  to  suggest  the 
nature  of  the  Isaianic  allusion  here  to  be  some  kind  of  linguistic  imitation  and  thematic 
borrowing. 
3.  IQS  8:  5  -+  Isa.  60:  21  &  61:  3b 
IQS  8:  5 
...  t35iy  nyo)35  noma  ^twn  nxy-n  rinm 
lQls'60:  21  "IXWIolý  P-P)VJY)3  lYk?  )3  -1-293  N'ILX  IVP  Ot))))5  t))I:?  )-tN  t:  )!?  ):  )  Inyl 
&  61:  3b  'lXD31-o1'5  -M-tl)  YU)O  P'Wil  )!?  )K  tilY3-jI5  IM'1-1)l 
lQls'60:  21  'IXEM-slt)  P1  I  'iIVJY)3  PYM  N'IM  IVT)  QtM)t7  t3*)l,  3)-rs  otý-:  )  ly3y) 
&  61:  3b  (The.,  text  is  missing.  ) 
MT  ls60:  21  -IXMI-ot  )'V  -,  IVJYY3  )YU)3  'IN)  N*IM  W-P)  051Y5  W-ID)'TS  o5D  J)DY) 
&  61:  3b  -)Nojllltl  YXD)3  P-ts-11  ),  5)m  ozll,  ý  M-1-1131 
Due  to  the  lack  of  any  citation  fonnulas  and  the  thin  verbal  similarities,  it  is  hard 
to  claim  that  I  QS  8:  5  presents  an  Isaianic  citation.  On  the  basis  of  wording,  the  allusive 
relationship  of  1  QS  8:  5  to  the  Isaianic  passages  is  not  very  strong.  The  verbal  relationship 
hinges  simply  on  the  word  Y\:  ))3.  In  Isa.  60:  21,  the  notion  of  planting  is  expressed  by  the 
phrase  ly\3)3  'IN),  and  in  Isa.  61:  3b  simply  by  the  word  YAM.  But  it  is  noteworthy  that 
IQIse  gives  a  variant  of  Isa.  60:  21,  in  which  the  word  'is)  was  omitted.  Itisdifficultto 
136 determine  whether  our  author  of  I  QS  8:  5  here  adduced  the  terminology  from  I  Qlsaý  or 
from  I  QIsaý. 
Despite  the  fairly  weak  verbal  evidence,  however,  on  thematic  grounds  the 
irnagery  of  Israel  Yahweh's  covenantal  partner  being  His  planting  forcefully  suggests  the 
allusive  relationship  between  I  QS  8:  5  and  the  Isaianic  passages.  The  term  YDY)  occurs 
six  times  in  the  OT  (Isa.  60:  2  1;  61:  3;  Eze.  17:  7;  31:  4;  34:  29;  Mic.  1:  6).  In  Eze.  17:  7;  31:  4 
and  Mic.  1:  6,  the  term  is  used  to  denote  a  place  for  planting  (cf.  NRSV),  and  in  Eze.  34:  29 
it  refers  to  vegetables  (cf.  NSRV).  Only  in  Isa.  60:  21  and  61:  3  is  the  term  YV)3  used  to 
mean  a  planting/plantation  and  metaphorically  to  refer  to  Israel,  the  covenantal  partner 
of  Yahweh. 
In  I  QS  8:  5,  the  "Council  of  the  Community"  (,  7n)n  MWI)  was  depicted  by  the 
author  as  "an  everlasting  planting.  ""  The  notion  of  "everlasting"  is  probably  derived  from 
Isa.  60:  21,  where  it  is  promised  that  Israel  as  Yahwelfs  planting  will  possess  the  land 
foreve  (0!  ýIy!  ý).  In  the  eschatological  vision  of  (Third)  Isaiah,  Israel  will  become 
Yahwelfs  planting  in  a  land  which,  it  is  promised,  she  will  possess  forever.  From  this, 
therefore,  it  is  not  hard  to  deduce  that  Israel  will  be  planted  in  the  last  days  in  the 
promised  land  forever.  Also  noteworthy  is  the  notion  of  "the  land"  in  Isa.  60:  21,  which 
also  occurs  in  the  context  of  1QS  8:  5  (cf.  lines  3,6).  "The  land"  is  one  of  the  most 
significant  motifs  in  the  eschatology  of  Isaiah.  The  sectarian  author  certainly  believed 
that  he  and  his  community,  though  now  "in  exile,  "  would  one  day  (at  YahweWs  triumphal 
coming)  be  brought  back  to  their  "homeland.  "  Having  been  captured  by  the  prophet's 
eschatological  vision,  our  author  identified  the  "Council  of  the  Community"  with  the 
planting  of  Yahweh,  which  he  was  deeply  convinced  would  be  planted  in  Zion  in  the  last 
days  and  would  re-possess  the  land  forever.  Such  an  identification  evidently  exposes  the 
sectarian  eschatological  aspirations. 
"  The  translation  by  J.  H.  Charlesworth,  The  Dead  Sea  Scrolls,  p.  35,  appears  to  be  quite 
misleading:  "When  these  become  in  Israel  -  the  Council  of  the  Community  being  established  in 
truth  -  an  eternal  plant,  the  House  of  Holiness 
...... 
The  translation  seems  to  suggest  that  the 
"twelve  men  and  three  priests"  were  identified  as  the  eternal  plant.  Such  a  translation  is  difficult 
to  justify  on  grammatical  grounds. 
137 Who  was  the  "Council  of  the  Community"  then?  The  Isaianic  passages  clearly 
show  that  it  is  the  returned  /eschatological  community  ofIsrael  that  will  become  Yahweh's 
planting  in  Zion  and  will  possess  the  land  forever.  Claiming  to  be  the  true  Israel  living 
in  the  last  days,  the  sectarian  author  and  his  followers  must  undoubtedly  have  understood 
the  "Israel"  in  these  Isaianic  passages  as  referring  to  their  entire  community,  not  only  to 
the  '.  Council  of  the  Community.  "  If  so,  it  follows  that  the  "Council  of  the  Community" 
here  identified  as  the  everlasting  planting  must  be  either  a  particular  designation  for  the 
entire  body  of  the  sectarians,  or  a  small  group  which  is  yet  representative  of  the  whole 
Qumran  community,  or  even  both. 
4.1  QS  8:  7b  -+  Isa.  28:  16ap-ba 
I  QS  8:  7b  ...  -1-111)  3139  JOL:  1-11  TInIrl 
lQls'28:  16  lv)n  Inp-,  3130  Ina  jam  pm  1))N:  l  110))0  ))3-11 
I  Qlsý  28:  16  ]  IIDI)  -m-11 
MT  Is.  28:  16  IIDI)3  Toln  Mo  10:  1  I:  lx  j:  lm  JPS:  l  IID))33-11 
As  shown  above  in  the  text-diagram,  the  allusive  relation  of  1  QS  8:  7b  to  Isa.  28:  16 
hinges  upon  the  terms  1-1p),  3130,  and  IM.  This  relationship  has  been  accepted  by  almost 
all  scholars.  Some  have  even  taken  the  predicate  of  I  QS  8:  7b  as  quoted,  partly  or  wholly, 
from  Isa.  28:  16.  "  An  interesting  variant  between  the  texts  is  the  choice  by  our  sectarian 
author  of  the  word  3IY31ri  instead  of  the  word  1:  1N.  M.  A.  Knibb  has  offered  an  intriguing 
explanation  for  our  author's  choice  of  different  terminology:  The  author  "perhaps  think[s] 
of  the  members  of  the  community  as  forming  a  protective  enclosure.  ""  Despite  its 
possibility,  his  ingenious  suggestion  nonetheless  remains  merely  speculative. 
The  phrase  If-1:  1-il  noin  can  be  rendered  in  a  variety  ofways.  Most  scholars  have 
"  See,  e.  g.,  P.  Wemberg-Moller,  "Biblical  Material  in  the  Manual  ofDiscipline,  "  pp.  52- 
53;  and  translations  by  G.  Vermes,  DSS  in  English,  pp.  80-8  1;  by  M.  O.  Wise,  M.  Abegg,  Jr.,  & 
E.  M.  Cook,  A  New  Translation,  p.  137. 
"  MA  Knibb,  The  Qumran  Community  (CCWJCW  2;  Cambridge:  CUP,  1987),  p.  132; 
cf,  also  P.  Wernberg-Moller,  "Biblical  Material  in  the  Manual  of  Discipline,  "  p.  52. 
138 thus  translated  it:  "the  tested/tried  wall.  "  But  its  rendering  could  also  be,  e.  g.,  "the  wall 
for  testing,  "  "a  wall  to  be  tested,  "  "the  wall  of  the  fortress,  "  "the  wall  of  ganite,  "  and  so 
on,  depending  on  how  the  second  word  In:  l-jl  is  to  be  pointed.  The  immediate  context, 
albeit  somewhat  ambiguous,  appears  to  rule  out  the  first  two  possibilities  and  instead  to 
favor  the  last  two  suggested,  implying  a  sense  of  "strength/security.  "  This  understanding 
of  the  phrase  is  compatible  with  the  subsequent  modifying  clause  0)31'jp)3Y3  ...  WtYlt)  in 
I  QS  8:  8a.  The  phrase  Itil-ii  31)3)tl  also  occurs  in  a  similar  form  in  I  QH  7:  9  (3V31n5 
Ina),  53  where  the  sense  of  strength  and  security  is  clearly  suggested  by  the  context. 
If  it  is  accepted  that  the  phrase  )MI-ol  -M)r)  connotes  the  sense  of  strength  and 
security,  it  is  not  difficult.  to  understand  the  meaning-of  the  other  nominal  phrase  in  line 
7b:  -1-1p)  MD.  Based  on  parallelism  or  appositional  relation,  the  phrase  -1P)  MO  probably 
also  carries  a  similar  sense  to  that  of  its  preceding  one,  namely,  that  of  strength  and 
security. 
In  Isa.  28:  16,  it  was  prophesied  that  Yahweh  was  laying  a  stone  in  Zion.  Two 
nominal  phrases  Ina  1:  1M  and  '110M  TOM  11117)  713S),  standing  in  a  parallel  relation  in 
Isa.  28:  16ba,  are  made  to  qualify  that  stone  (JIM;  28:  16ap).  As  for  the  first  phrase,  many 
scholars  have  suggested  that  its  best  rendering  should  be  "a  stone  of  testing"  or  "a  testing 
stone,  "  rather  than  "a  tested  stone.  "  Such  a  rendering  implies  that  the  stone  laid  by 
Yahweh  in  Zion  was  a  stone  that  would  serve  as  a  control  by  which  to  examine  others  so 
as  to  see  whether  they  are  up  to  the  standards  of  Yahweh.  "  This  implication  represents 
the  negative  side  of  the  function  of  the  "stone.  "  This  means  that  the  "stone"  laid  in  Zion 
will  become  "a  stumblina  stone"  for  those  who  do  not  take  refuge  in  it  (cf  Isa.  8:  14-15). 
For  these  scholars,  the  positive  side  is  brought  out  by  the  second  nominal  phrase:  MO 
IMn  TOM  The  "stone"  will  be  the  "rock"  or  defence  of  those  who  rely  upon  it 
"  Here  the  text  of  1QH  7:  9  is  based  on  that  of  E.  L.  Sukenik. 
'See,  e.  g.,  R.  E.  Clements,  Isaiah  1-39(NCBC;  GrandRapids:  Eerdmans,  1980),  p.  231; 
H.  Wildberger,  Jesaja  28-39  (BKAT  10/3;  Neukirchen-Vluyn:  Neukirchener  Verlag,  1982), 
pp.  1076-77;  J.  N.  OsNvalt,  The  Book  of1saiah  -  Chs.  1-39  (NICOT;  Grand  Rapids:  Eerdmans, 
1986),  pp.  517-19. 
139 (cf  Isa.  8:  14-15).  These  scholars  obviously  have  interpreted  the  prophet's  message  here 
in  the  light  of  Isa.  8:  14-15,  which  suggests  that  the  two  nominal  phrases  carry  different 
connotations.  However,  this  interpretation  is  highly  problematic,  for  it  has  not  done  full 
justice  to  the  context  of  Isa.  28:  16. 
We  cannot,  of  course,  entirely  rule  out  the  possibility  that  the  prophet  here  may 
have  had  Isa.  8:  14-15  in  mind.  But  the  immediate  context  does  not  offer  strong  support 
for  an  understanding  of  the  two  nominal  phrases  in  Isa.  28:  16bct  as  bearing  different 
connotations.  "  Rather,  careful  analysis  of  the  highly  judgmental  context  of  Isa.  28:  16 
suggests  that  the  hvo  nominal  phrases  carry  similar  or  even  the  same  connotations. 
First  of  all,  as  noted  above,  these  two  phrases  parallel  each  other,  modifying  the 
"stone"  laid  by  Yahweh  in  Zion.  Based  on  parallelism,  the  two  phrases  in  all  probability 
carry  the  same  sense.  The  second  nominal  phrase,  IVR-)  1M)3  Y11-10)  ME),  can  literally 
be'translated  as  "a  corner(stone)  of  preciousness"  of  a  firm  foundation.  "  The  latter  half 
of  the  phrase  ('11MY-)  could  be  epexegetical  and  so  appositional  to  311-113)  3139  (cf 
NRSV).  Such  syntactical  structure  conveys  to  the  reader  the  sense  of  strength  and 
security.  If  so,  the  first  phrase  "a  tested  stone,  "  which  parallels  TOM  -IM)3  31-1-1))  MD, 
should  also  be  thus  understood,  implying  that  the  "stone"  has  undergone  tests  and  has 
been  regarded  as  legitimate,  firm  and  safe.  "  Secondly,  this  interpretation  is  confirmed 
by  Isa.  28:  16bp,  in  which  the  sense  of  "stability"  is  implied.  58  Thirdly,  it  is  further 
"  H.  Wildbeýger,  Jesaja  28-39,  p.  1076,  comments  that  "...  da  der  Horer  bei  IM  zurn 
mindesten  assoziativ  »Erprobung  «  heraushört.  Die  analogen  Begriffe  von  17,  »Meßschnur  « 
und  »Senkblei  «,  künden  eindeutig  Prüfung  an,  nicht  viel  anders,  als  wenn  Amos  berichtet,  daß 
er  Yahwe  auf  einer  Mauer  stehen  sah,  das  Senkblei  in  der  Hand  (7,7).  " 
Wildberger  is  misguided  by  Isa.  28:  17.  In  v.  17,  it  is  crystal  clear  that  the  prophet, 
following  up  the  building  imagery  in  v.  16,  simply  asserted  the  criteria  by  which  Yahweh  had 
tested  the  "stone,  "  i.  e.,  byjustice  and  righteousness.  V.  17  by  no  means  suggests  that  the  "stone" 
Yahweh  laid  in  Zion  would  serve  as  an  instrument  for  testing. 
56  See  GKC,  §130f,  n.  4,  who  identify  nn-p)  as  "a  substantive,  not  an  adjective.  " 
"  So  0.  Kaiser,  Isaiah  13-39  (OTL;  Philadelphia:  Westminster,  1974),  pp252-54. 
"  The  root  of  the  verb  V)n)  carries  the  sense  of  "moving/Nvavering,  "  so  some  scholars 
have  suggested  that  here  it  could  be  rendered  as  "hewill  not  waver.  "  See,  e.  g.,  R.  E.  Clements, 
140 supported  by  the  contrast  of  Isa.  28:  17-18  with  v.  16.  In  vv.  17-18,  the  theme  of  the 
demolition  ofthe  illegitimate,  unfounded  foundation  oftrust  is  clearly  expressed,  whereas 
in  v.  16,  that  of  the  establishment  of  the  legitimate,  firm  and  secure  basis  for  trust  is 
underscored. 
If  our  understanding  of  Isa.  28:  16  is  granted,  we  can  see  that  the  original  verbal 
sense  of  the  Isaianic  passage  remained  exactly  intact  when  the  author  of  I  QS  8:  7  picked 
up  some  of  its  key  wordings  and  applied  them  to  his  own  community.  Since  the 
identification  of  the  metaphorical  referent  of  the  "stone"  is  still  debated,  "  it  is  difficult  to 
determine  precisely  the  hermeneutical  axiom  that  underlies  the  sectarian  author's 
application  of  the  "stone"  to  the  "Council  ofthe  Community.  "  Yet  it  is  worthy  of  attention 
that  in  Isa.  28:  15-18  the  "stone"  laid  in  Zion*  was  put  in  contrast  to  the  "covenant  with 
death/agreement  with  Sheol"  (cf  NRSV).  On  the  basis  of  such  a  contrast,  it  would  not 
be'difficult  for  the  sectarian  author,  as  a  covenanter  with  Yahweh  in  the  last  days,  to 
deduce  some  analogical  connection  between  the  "stone"  in  Zion  and  the  "Council  of  the 
Community.  "  Indeed,  in  his  further  description  of  the  "Council  of  the  Community"  as  "a 
Most  Holy  Dwelling  for  Aaron,  with  everlasting  knowledge  of  the  Covenant  of  Justice... 
[and  as]  a  House  of  Perfection  and  Truth  in  Israel  that  they  may  establish  a  Covenant 
according  to  the  everlasting  precepts"  (I  QS  8:  9-1  0),  'o  the  author  did  show  indications  that 
he  had  drawn  inspiration  both  from  the  contrast  of  the  "stone"  with  the  "covenant  with 
death"  and  from  the  context  of  Isa.  28:  16  (cf  Isa.  28:  17,  where  the  notion  of  "justice/ 
righteousness"  is  brought  out.  )  So,  for  the  sectarian  author,  the  community  is  the  "tested 
stone,  "  in  which  alone  one  can  find  divine  recognition  and  salvation;  put  differently, 
Isaiah  1-39,  p.  231. 
"  Although  many  OT  scholars  have  taken  the  "stone"  laid  in  Zion  as  referring  to  Yahweh 
Himself,  the  "stone"  could  also  be  identified,  e.  g.,  as  Zion,  the  Temple,  or  even  the  Davidic 
monarchy;  see  H.  Wildberger,  Jesaja  28-39,  p.  1076;  A.  Motyer,  The  Prophecy  of  Isaiah 
(London:  IVP,  1993),  p.  233.  Wildberger  even  suggests  that  "man  mup  bei  der  metaphorischen 
Deutung  bleiben:  Der  Stein  des  Fundaments,  durch  den  Sicherheit  und  Heil  angeboten  wird,  ist 
der  Glauben,  der  Glauben  der  Jahwes  Heilszusage  emst  nimmV  (p.  1077;  emphasis  mine). 
'  Translation  of  G.  Vermes  in  his  DSS  in  English,  p.  81;  emphasis  mine. 
141 "outside  the  community  there  is  no  salvation,  " 
5.1  QS  8:  14  cites  Isa.  40:  3 
I  QS  8:  14  -11-alyl  I"Ivi)  ....  III  1301:  1,  T)3:  1  :  11nn  'IVJmn 
1  QlSa40:  3  '11:  11ya  I'IV)*,  l  1-1-t  13-0  X'11-11,7  51-p 
MT  Is.  40:  3  01:  1-ly:  l  I-Ivj)  Ill  M-11-1)  51-pp 
As  in  IQS  5:  17,  the  Isaianic  citation  in  IQS  8:  14  is  introduced  by  the  citation 
formula  :  1)31D  -IVXD  (as  it  is/was  written).  The  text  of  the  citation  agrees  almost  exactly 
with  those  of  IQIsaa  and  of  MT.  The  author  omits  the  phrase  MINIýI  probably 
because  it  is  not  relevant  to  his  point.  The  four  dots  put  before  )-IVJ)  symbolize  the  name 
of  God  -M-ol)  (Yahweh).  Here  the  use  of  four  dots  for  the  Tetragrammaton,  instead  of 
writing  it  directly,  might  be  a  convention  currently  practiced  among  some  scribes  in  the 
second  century  BCE.  "  However,  in  view  of  I  QS  6:  27b-7:  2a,  it  seems  likely  that  the 
practice  reflects  the  sectarianspiety  and  carefulness  toward  the  divine  name.  62  Such  piety 
and  carefulness  about  using  God's  name  may  suggest  their  strict  observance  of  the 
Decalogue,  which  solemnly  forbids  eve!  y  Israelite  who  enters  into  Yahweh's  covenant  (cf. 
Exod.  20;  Deut.  5)  to  use  Yahweh's  name  wrongfully. 
As  regards  function,  the  Isaianic  citation  is  intended.  to  serve  as  a  prooftext, 
"  CE  P.  W.  Skehan,  "The  Divine  Name  at  Qumran,  in  the  Masada  Scroll,  and  in  the 
Septuagint,  "  Bulletin  of  International  Organisation  for  Septuagint  and  Cognate  Studies 
13(1980),  pp.  14-20. 
'  Commenting  on  the  present  Rule  passage,  P.  W.  Skehan,  art.  cit.,  pp.  15-16,  writes  that 
"to  avoid  possible  misuse,  the  scribe  [of  I  QS]  we  have  been  observing  will  not  even  write  the 
name  Yhwh  in  passages  of  Scripture  which  explicitly  call  for  it.  "  Questions  arise:  why  did  the 
scribe  bother  to  avoid  possible  misuse  of  Gods  name?  And,  does  his  intention  of  avoiding  the 
abuse/misuse  of  Gods  name  not  reflect  his  underlying  piety  and  reverence  toward  the  most 
respectable  name?  Yes;  so  M.  Fishbane,  "Interpretation  ofMikTa  at  Qumran,  "  in  Mikra,  ed.  M.  J. 
Mulder  (CRINT  2.1;  Assen:  Van  dorcum/  Minneapolis:  Fortress,  1990),  p.  367:  "Concern  for 
divine  honor  or  sanctity,  for  example,  resulted  in  euphemistic  renderings  ofthe  Tetragram.  Thus 
in  IQS  8:  14...  "  (italic  his).  See  also  J.  P.  Siegel,  "The  Employment  ofPalaeo-Hebrew  Characters 
for  the  Divine  Names  at  Qumran  in  the  Light  of  Tannaitic  Sources,  "  HUCA  42(1971),  pp.  159-72; 
L.  H.  Schiffinan,  Sectarian  Law  in  the  Dead  Sea  Scrolls  (Brown  Judaic  Studies  33;  CA:  Scholars 
Press,  1983),  pp.  133-54,  esp.  p.  136. 
142 buttressing  the  point  made  in  the  preceding  line  (i.  e.,  line  13).  In  its  original  context, 
Isa.  40:  3  carries  a  very  strong  salvific  sense,  envisaging  Yahweh's  intervention  to 
terminate  the  exile  of  Israel  and  bring  her  home.  The  historical  context  of  Israel's  exile  is 
suggested  by  the  phrases  and  ZITI))-a.  Although  some  emphasis  was  put  on  the 
phrase  -1a'1Y-):  1  by  its  position  at  the  beginning  of  the  utterance  in  vv.  3-5,  the  point  of  the 
verse  is  clear:  to  prepare  a  "way"  for  Yahweh's  triumphal  coming,  which  will  in  turn  effect 
Israel's  deliverance.  The  "way/highway"  that  was  summoned  to  be  constructed  or  made- 
straight  in  the  desert  is  probably  a  way  prepared  for  the  return  of  the  exiles  fi7om 
Babylon.  "  The  way  is  also  a  "way  of/for  Yahweh,  "  for  it  is  Yahweh  himself  who  will 
come  to  lead  the  exiles  back  to  their  homeland.  '  In  view  of  this,  it  seems  likely  that  the 
"way"  in  question  is  literally  a  road  on  which  the  exiles  would  have  taken  theirjourney 
home.  " 
In  the  context  of  I  QS  8,  as  noted  above,  Isa.  40:  3  functions  as  a  prooftext  to  support 
what  has  previously  been  said.  Here  a  problem  arises:  what  is  the  point  Isa.  40:  3  was 
quoted  in  support  of?  Put  specifically,  is  the  Isaianic  citation  intended  to  support:  1)  the 
point  made  in  line  13  as  a  whole'  (i.  e.,  the  secfs  separation  from  the  men  of  deceit  by 
going  into  the  wilderness  to  prepare  the  "way"),  or  2)  the  point  made  in  the  second  half 
of  the  line"  (i.  e.,  the  sect's  withdrawal  into  the  wilderness  to  prepare  the  "way"),  or  3) 
simply  the  point  made  in  the  final  infinitive  clause"  (i.  e.,  the  sect's  preparation  [in  the 
wilderness]  ofthe  "way"V  Syntactically,  each  one  is  possible.  Most  scholars  have  chosen 
6'  This  understanding  is  suggested  by  the  intratextual  echoes  of  Isa.  40:  3  in  Isa.  42:  16; 
43:  16-20;  48:  17-21;  55:  12;  cf.  57:  14  and  62:  10. 
Cf.  e.  g.,  Isa.  43:  1-7,14-21. 
This  statement  does  not  necessarily  mean  that  historically  there  was  really  a  road  built 
in  the  desert  for  the  exiles  to  return  home. 
66  Line  13  runs:  OV  51Y'jI  )M-il  :  IV)1)3  1131)3  151:  0  "115N,  5 
WINI-11  1-11  11R. 
67  Thatis:  WW-n  I'll  31M  OV  311395  'ITTY35  M55. 
6'  This  final  infinitive,  WIXIM  Jrt  m  t:  )Vj  nn!  D5,  must  betaken  to  be  telic. 
143 the  second  option.  However,  the  immediate  context  appears  to  suggest  the  third  option 
to  be  most  probable.  In  1  QS  8:  15-16a,  despite  the  ambiguity  of  the  antecedent  of  -iW'n 
in  line  15,  the  subject  in  question  is  unambiguously  that  of  the  study  (and  practice)  of  the 
Mosaic  Law.  How  is  this  theme  of  studying  the  Law  related  to  the  Isaianic  citation  as 
well  as  to  lines  12-13? 
The  answer  hinges  on  how  one  understands  the  function  in  the  present  context  of 
the  pronoun  tW-jl,  which  introduces  lines  15-16a.  Many  scholars  have  identified  the 
antecedent  ofthe  pronoun  -j]W-il  as  III  "the  way,  "  and  hence  have  rendered  the  pronoun 
as  "this  (way/path).  "69  But  this  is implausible,  for  it  makes  awkward  sense  of  the  text: 
what  is  meant  by  "to  prepare'O  the  study  of  the  Law?  "  The  pronoun  -11W-11  here  is  not 
demonstrative  in  function,  but  is  of  formulaic  use,  for  it  is  actually  one  of  the  literary 
devices  commonly  used  in  ancient  Hebrew  literature  for  the  purposes  of  explanation, 
clarification,  specification,  and  contemporization.  "  -It  is  thus  best  translated:  "that/this 
means.  02  Considering  this,  then,  the  function  of  -,  W-n  here  is  in  all  probability  to 
introduce  an  explication  of  "to  prepare  the  way  oFfor  Him  (i.  e.,  Yahweh)""  in  line  13  - 
"  Cf 
,  e.  g.,  the  translations  of  G.  Vermes  in  DSS  in  English,  p.  8  1;  M.  A.  Knibb,  Quniran 
Cominunity,  p.  128.  G.  J.  Brooke  most  recently  has  recognized  this  interpretation,  though  he 
admits  the  ambiguity  ofthe  immediate  context  as  to  the  antecedent  of  71X)-ol;  see  his  "Isaiah  40:  3 
and  the  Wilderness  Community,  "  in  New  Quinran  Texts  and  Studies,  ed.  G.  J.  Brooke  with  F. 
Garcia  Martinez  (Leiden:  E.  J.  Brill,  1994),  p.  122. 
70  Here  the  verb  -,  13%  in  Piel,  gives  a  sense  of  "to  clear  up/away,  "  see  BDB,  p.  815;  L. 
Koehler  &  W.  Baumgartner,  Lexicon  in  Veteris  Testamenti  Libros  (=  KB;  Leiden:  E.  J.  Brill, 
1985),  p.  765. 
71  Cf  Gen.  14:  17;  Josh.  18:  13;  Ezek.  31:  18  B.  On  this,  see  M.  Fishbane,  "The  Qumran 
Pesher  and  Traits  of  Ancient  Hermeneutics,  "  in  Proceedings  of  the  Sbah  Jyorld  Congress  of 
Jewish  Studies,  vol.  1,  ed.  A-  Shinan  (Jerusalem:  Jerusalem  Academic  Press,  1977),  pp.  97-114, 
esp.  98;  idem,  Biblical  Interpretation  inAncientIsrael  (Oxford:  ClarendonPress,  1991  [1985]), 
pp.  4448,80. 
Cf,  e.  g.,  the  translations  by  W.  H.  Brownlee,  The  Dead  Sea  Manual  ofDiscipline: 
Translation  andNotes  (Yale:  American  Schools  of  Oriental  Research,  195  1),  p.  32;  M.  O.  Wise, 
M.  Abegg,  Jr.,  &  E.  M.  Cook,  A  New  Translation,  p.  13  8. 
73  The  pronoun  WIXI-il  in  line  13  is  very  probably  a  lengthened  form  of  MXI-n  "he".  It 
occurs  only  here  in  Qumran  literature;  the  reason  Nvhy  it  was  prefered  here  to  the  normal  form 
144 the  very  point  that  Isa.  40:  3  was  cited  in  support  of  Such  a  reading  makes  good  sense  of 
the  context.  Hence,  it  appears  most  natural  and  most  logical  that  lines  15-16a  introduced 
by  ",  1MVI  are  intended  to  explicate  the  point  that  is  made  in  line  13  and  prooftexted  by 
Isa.  40:  3  in  line  14,  namely,  to  prepare  the  way  of/for  Yahweh.  74 
If  this  interpretation  is  accepted,  we  can  see  that  in  citing  Isa.  40:  3  the  sectarian 
author  was  not  concerned  with  the  grounds  for  the  sectarians'  separation  from  the  sinful 
men,  nor  with  the  place  where  the  community7'  went  to  prepare  the  "way,  "  but  with  the 
goal  that  he  believed  the  community  was  called  to  live  for.  In  other  words,  what  Isa.  40:  3 
was  summoned  to  offer  is  not  a  "biblical"  justification  of  the  community's  sectarian 
orientation,  nor  of  its  settlement  in  the  desert,  but  a  Scripture-based  sacred  vocation  or 
holy  task,  i.  e.,  to  prepare  the  way  of/for  Yahweh.  In  view  of  this,  debates  over  the  issue 
as  to  whether  the  sectarians  did  actually  migrate  into  the  wilderness  appear  to  have  missed 
the  point  of  the  sectarian  author.  "  In  my  view,  withdrawal  into  the  wilderness  to  live  a 
solitary  life  was  assumed  here  by  the  author,  for  it  was  hard  for  him  to  imagine  that 
remains  unclear.  According  to  the  context,  it  was  probably  used  out  of  reverence  to  replace 
Gods  name  toll-il)  when  the  author  adopted  as  his  own  the  wording  of  Isa.  40:  3.  On  the 
interpretation  of  the  pronoun,  see  H.  P.  Miger,  "Zur  Deutung  von  1  QS  8,13-14,  "  ZZVW  60(1969), 
pp.  142-44. 
74  CE  M.  A.  Knibb,  Qumran  Community,  pp.  134-35.  Knibb  has  come  to  a  similar 
conclusion;  yet  he  has  taken  the  pronoun  as  demonstrative,  referring  to  "the  way"  (1-11). 
7'  The  people  in  discussion  in  lines  13-16a  are  most  probably  "the  twelve  men  and  three 
priests"  (cf  IQS  8:  f,  -nVA5W  V-))K  -WY  t3))Vj  ).  Scholars  have  debated  over  the 
problem  of  whether  these  people  represented  the  community  as  a  whole  orjust  an  inner  council 
within  the  community.  Here  I  have  agreed  with  P.  Wemberg-Moller  to  take  the  former  view; 
hence  what  is  said  of  them  also  applies  to  the  whole  community.  See  P.  Wemberg-Moller,  Yhe 
Manual  ofDiscipline  (STDJ  1;  Leiden:  E.  J.  Brill/  Grand  Rapids:  Eerdmans,  1957),  p.  122;  and 
my  discussion  of  the  Isa.  allusions  in  IQS  8:  3b4  and  8:  5  above.  Cf  also  E.  F.  Sutcliffe,  "The 
Fifteen  Members  of  the  Qumran  Community:  A  Note  on  1QS  ME,  "  JSS  4(1959),  pp.  134-38. 
See,  e.  g.,  N.  Golb,  "The  Problem  of  Origin  and  Identification  of  the  Dead  Sea  Scrolls,  " 
Proc.  Amer.  PhiLSoc.  124(1980),  pp.  1-24,  who  argues  that  "there  is  nothing  in...  [lQS  8:  12-15] 
to  imply  even  remotely  that  those  who  would  have  followed  the  rules  of  the  manual  actually 
believed  that  they  should  go  to  live  in  a  desert"  (p.  16b);  and  the  response  to  him  by  G.  J.  Brooke, 
"Isaiah  40:  3  and  the  Wilderness  Community,  "  in  New  Qumran  Texts  and  Studies,  eds.  G.  J. 
Brooke  with  F.  Garcia  Martinez  (Leiden:  E.  J.  Brill,  1994),  pp.  117-32. 
145 complete  freeing  from  sin/sinful  people  would  not  entail  physical  isolation  (cf  I  QS 
5:  lf,  10-1  1). 
As  far  as  the  Sitz  im  Leben  of  (at  least)  I  QS  8:  1-16a  is  concerned,  the  author's 
efforts  to  define  by  means  of  Scripture  the  goal  for  the  community's  existence  suggest  that 
these  lines  midt  have  been  composed  at  a  very  early  time  in  the  community's  history.  " 
Further,  the  author's  stress  on  studying  the  Law  as  the  goal  the  sectarians  had  to  strive  for 
might  also  suggest  that  during  that  early  time  the  sectarian  writer  and  his  followers  were 
facing  conflicts  with,  or  challenges  from,  outsiders  on  the  matter  of  legal  practices  and 
their  interpretations.  " 
Regarding  the  sectarian  author's  understanding  of  the  Isaianic  text,  several 
observations  can  be  made  on  the  basis  of  our  analysis  of  its  function  in  I  QS  8:  14.  First, 
the  author  of  I  QS  8  has  shifted  the  initial  emphasis  of  the  Isaianic  passage  from  "in  the 
wilderness"  to  "to  prepare  the  way  of/for  the  Lord.  "  The  phrase  "in  the  wilderness"  (at 
least  in  this  context)  simply  served  for  him  as  a  linking  device,  fitting  well  his  ingenious 
application  of  Isa.  40:  3  to  the  current  situation  of  the  community.  Second,  he  has  offered 
a  new  meaning  to  the  two  clauses  in  Isa.  40:  3  Fill-il)  11"t  IM  and  Wrn'5W?  I-Iw, 
namely,  studying  (and  practicing)  the  Law  (I  QS  8:  15).  No  wonder  the  sectarians  claimed 
themselves  to  be  a  communi1y  in  Law  (cf  I  QS  5:  1).  Third,  although  our  author  did  not 
explicitly  interpret  the  actual  sense  of  "the  way  of/for  Yahweh,  "  from  our  analysis  of  the 
passage  we  may  say  with  some  confidence  that  he  probably  did  not  understand  "the  way" 
in  Isa.  40:  3  literally.  as  a  road  on  which  travel  takes  place.  " 
"  This  conclusion  may  lend  some  force  to  I  Murphy-O'Connor's  form-critical  analysis 
of  IQS  proposed  long  ago:  IQS  8:  1-16a  are  part  of  the  primitive  core  of  the  document.  See  his 
"La  Genýse  littdraire  de  la  R&gle  de  la  Communautd,  "  RB  76(1969),  pp.  52849,  esp.  pp.  529-32. 
In  his  more  recent  article  "The  Essenes  inPalestine,  "  BA  40(1977),  p.  114,  he  regards  IQS  8:  lOb- 
12a  as  the  product  of  Stage  2  of  the  documenfs  "literary  evolution.  " 
78ThiS  suggestion  as  to  the  religio-historical  setting  of  the  community  at  its  formative 
stage  is  certainly  more  than  likely  in  the  light  of  the  recently  published  sectarian  document 
4QMMT. 
7'  A.  R.  C.  Leaney,  The  Rule  of  Qumran  and  Its  Meaning  (NTL;  London:  SCM,  1966), 
p.  222,  has  proposed  that  for  "the  sect  the  way  is  halakah  and  obedience  to  it  (cf9:  19).  " 
146 In  view  of  all  these  dissimilarities,  then,  what  can  we  conclude  about  our  author's 
handling  of  Isa.  40:  3?  Is  there  any  continuity  between  the  original  and  the  present 
contexts  of  the  Isaianic  passage?  Yes,  there  are  at  least  two  points  of  continuity.  First  of 
all,  the  Isaianic  passage  in  both  contexts  presents  a  divine  commission.  OT  scholars  are 
generally  agreed  that  the  genre  of  Isa.  40:  3-5  is  a  prophetic  commissioning  whose  OT 
parallels  can  be  found  in,  e.  g.,  Isa.  6  and  Jer.  1,  and  that  Isa.  40:  3-5  presents  a  divine 
commission  for  the  preparation  of  "the  way,  "  despite  the  ambiguity  of  the  identity  of  the 
commissiorfs  addressee.  "  As  has  been  shown  above,  Isa.  40:  3  was  quoted  in  I  QS  8:  14 
as  a  scriptural  basis  for  the  immediate  goal  of  the  community's  existence.  The  author  of 
I  QS  8:  12b-  1  6a  derived  from  Isa.  40:  3  a  divine  vocation  for  the  community.  His  use  ofthe 
Isaianic  passage  is  clearly  based  on  a  similar  understanding  of  the  passage's  literary 
function  and  context. 
Secondly,  there  is  a  theological  continuity  between  Isa.  40:  3s  original  context  and 
its  new  context  in  I  QS  8.  In  the  Isaianic  context,  "the  way  of  Yahweh"  was  to  be 
prepared  for  the  coming  intervention  of  Yahweh  to  restore  and  vindicate  Israel.  Claiming 
to  be  the  true  Israel,  the  Qumran  sectarians  certainly  got  the  message  and  eagerly  looked 
forward  to  such  a  divine  intervention.  For  them,  God's  intervention  would  not  only 
vindicate  them  but  also  bring  about  severe  judgment  upon  their  opponents,  both  foreign 
and  especially  domestic.  "  Diligent  study  and  strict  observance  of  the  Law,  they  were 
Although  this  interpretation  is  quite  attractive  or  even  possible,  there  is  no  sufficient  evidence 
to  sustain  it.  In  my  view,  considering  the  sectarian  authoes  emphasis  on  the  covenantal 
relationship  with  Yahweh  and  the  notions  of  "holiness"  and  "righteousness/justice"  (cf  8:  1-10; 
9:  5-6),  it  seems  not  unlikely  that  the  "way"  here  could  be  understood  as  something  like  a 
righteous,  covenantally  faithful  lifestyle. 
"  The  divine  commission  of  Isa.  40:  3-5  could  be  directed  to  the  heavenly  bodies,  to  the 
prophet  (the  so-called  Second  Isaiah),  or  to  the  prophefs  audience,  the  exiles.  See,  e.  g.,  C. 
Westermann,  Isaiah  40-66  (OTL;.  Philadelphia:  Westminster,  1969),  pp.  32ff.;  R.  N.  Whybray, 
Isaiah  40-66  (NCBC;  Grand  Rapids:  Eerdmans,  1981),  pp.  48ff.;  P.  D.  Hanson,  Isaiah  40-66 
(Interpretation;  Louisville:  John  Knox,  1995),  pp.  15ff. 
"  CE  I  QS  9:  11,23;  10:  8.  These  lines,  which  according  to  J.  Murphy-OConnor  were 
probably  composed  by  the  same.  author  as  IQS  8:  12b-16a,  represent  the  eschatological 
aspirations  of  the  Qumran  sectarians. 
147 deeply  convinced,  was  the  one  and  only  appropriate  way  to  prepare  themselves  for 
Yahweh's  final  visitation.  Such  an  expectation  of  Yahweh's  eschatological  coming, 
though  literally  absent  in  the  literary  context  of  I  QS  8:  12b-  I  6a,  12  surely  is  the  underlying 
dynamics  of  and  reason  for  the  sectarians'  determination  to  live  a  solitary  life  and  their 
acceptance  of  the  divine  commission  "to  prepare  the  way  of/for  Yahweh.  "  In  light  of 
these  points  of  contextual  continuity,  we  may  conclude  that,  in  utilizing  the  Isaianic 
tradition,  our  author  did  not  disregard  its  original  context,  especially  the  theological 
context. 
6.1  QS  9:  19-20  -+  Isa.  40:  3 
I  QS  9:  19-20 
I  QIO  40:  3 
MT  Is.  40:  3 
Due  to  the  presence  ofthe  phrases  I-11"il  IMO  and'I:  I'tY35,  many  scholars  have  felt 
there  to  be  Isaianic  influence  on  the  Rule  passage.  "  On  linguistic  grounds,  one  may 
hardly  escape  at  first  reading  the  impression  that  an  allusive  relationship  exists  between 
these  two  passages.  Careful  analysis  of  the  context  of  I  QS  9:  19-20,  however,  leads  us  to 
wonder  if  the  alleged  relationship  is  as  certain  as  these  scholars  have  thought. 
First,  the  literary  function  ofthe  statement  la'Mt7  I-11-ol  31M  31Y  tlWo  1(-il)  is  very 
ambiguous.  Its  appearance  seems  awkward  to  the  context;  without  it  the  passage  would 
have  made  better  sense.  As  it  stands  now,  it  appears  to  suggest  a  particular  time  when  the 
"preparation  of  the  way  to  the  wilderness"  is  to  be  accomplished.  Beyond  this,  the 
immediate  context  offers  nothing  for  finiher  comment.  Secondly,  it  is  not  clear  at  all  what 
was  meant  by  "the  way.  "  Is  "the  way"  here  mentioned  to  be  understood  simply  as  a 
journey  toward  the  wilderness?  Or  as  something  like  "the  way  of  Yahweh"  as  in  I  QS 
'  CE  again  I  QS  9:  11,23;  10:  8;  and  also  10:  17-19. 
"  For  instance,  J.  H.  Charlesworth,  The  DeadSea  Scrolls,  p.  41;  NLO.  Wise,  M.  Abegg, 
Jr.,  &  E.  M.  Cook,  A  New  Translation,  p.  140,  even  take  the  infinitive  clause  as  a  partial  citation 
from  Isa.  40:  3. 
148 8:  14,  (18,21);  9:  9,18?  Again,  the  immediate  context  does  not  offer  us  great  help  in 
making  a  conclusive  choice.  The  use  of  the  preposition  !7  rather  than  -:  1  in  'ITTY35  may 
hint  at  a  literal  understanding  of  "the  way"  as  a  journey/route  toward  the  wilderness,  but 
this  too  is  not  definite.  For  there  is  one  manuscript,  4QSd,  that  evidences  the  use  of  --i, 
though  that  variant  may  have  been  a  product  of  the  second  hand  due  to  the  influence  of 
Isa.  40:  3.  All  this  moves  us  to  be  cautious  in  deciding  the  actual  relationship  of  I  QS  9:  19- 
20  to  Isa.  40:  3. 
On  the  other  hand,  however,  considering  the  fact  that  I  QS  9:  19-20  and  8:  12b-  I  6a, 
in  which  Isa.  40:  3  was  explicitly  cited,  may  have  been  from  the  pen  of  the  same  author, 
as  J.  Murphy-O'Connor  has  posited,  84  one  can  hardly  regard  it  as  unlikely  that  the  author 
of  I  QS  9:  19-20  may  have  had  the  Isaianic  passage  in  mind  when  writing.  Indeed,  a 
comparison  of  the  contexts  of  these  Rule  passages  shows  that  there  are  some  conceptual 
similarities  between  the  two  passages;  85  and  this  in  turn  suggests  the  author's  awareness 
of  the  Isaianic  passage  in  his  composition  of  I  QS  9:  19-20.  If  that  is  the  case,  I  QS-  9:  19- 
20  is  reasonably  believed  to  bear,  one  way  or  the  other,  the  marks  of  the  Isaianic 
influence. 
But  what  was  the  author's  purpose  in  alluding  to  the  Isaianic  passage  in  this 
context?  Did  he  intend  to  transplant  the  initial  theological  significance  of  Isa.  40:  3  to  the 
present  passage?  Or  was  he  simply  playing  on  the  words  of  Second  Isaiah  so  as  to 
indicate  the  entering  ofthe  sectarians  into  a  special  stage  (perhaps  of  truth-seeking)  when 
they  had  been  wel.  l.  equipped?  "  These  questions,  albeit  not  easy  to  answer  without 
involving  some  degree  of  speculation,  are  important  for  understanding  the  present  Rule 
passage.  At  any  rate,  in  view  of  all  the  evidence,  it  seems  fair  to  conclude  that  the  allusive 
'  See  his  "La  genýse  littdraire  de  la  R6gle,  "  pp.  528ff.;  and  "The  Essenes  in  Palestine,  " 
114. 
"  For  instance,  no  concealing  of  truth/teaching  of  Law  from  the  members  of  the 
community  (cf.  8:  11-12a  &  9:  18);  separation  from  the  sinful  (cf.  8:  13  &  9:  20b);  observing  the 
Law/  walking  perfectly,  according  to  what  has  been  revealed  (cf  8:  15  &  9:  19). 
"  In  my  opinion,  I  regard  this  case  as  highly  possible  or  even  likely.  For  this  is  the  most 
natural  reading  of  the  passage. 
149 relationship  between  I  QS  9:  19-20  and  Isa.  40:  3  is  at  least  possible. 
7.1  QS  11:  1  -+  Isa.  29:  24 
IQS  11:  1  ...  -,  my  :  L*lv),  -i5i  mip5:  1 
87 
13)3:  ))'l 
I  QjSa  29:  24  r1175  Tly3t?  )  rl),  l  IY)31  )Yl)) 
MT  Is.  29:  24  n-1,35  rnt7)  tswn)  -,  wa  nn  lyn  win 
On  verbal  grounds,  the  allusion  of  I  QS  11:  1  to  Isa.  29:  24  appears  to  be  quite 
probable.  The  combinations  ofthe  words  0))))'I  and  rIP'5  and  ofthe  words  and  MI 
)Y)31  are  unique  to  Isa.  29:  24  in  the  OT. 
In  terms  of  contextual  continuities,  the  relationship  also  appears  to  be  strong.  In 
its  original  context,  Isa.  29:  22-24  represents  an  eschatological  vision  of  the  bright  future 
of  Israel.  The  main  thrust  of  v.  24  is  the  coming  of  those  spiritually  misled  into  true 
understanding.  This  entering  into  real  spiritual  knowledge  is  contrasted  to  Israel's  former 
spiritual  dullness  and  ignorance  (cf,  Isa.  29:  9-16).  Compared  with  Isa.  29:  22-24,  the 
closing  hymn  in  IQS  10:  1-11:  21  is  admittedly  less  eschatologically  oriented,  "  but 
throughout  the  entire  hymn  the  notion  of  spiritual  knowledge  is  no  less  prominent  than 
in  Isaiah  (ef  1QS  10:  9,12-13,17,22,24-25;  l1:  (l),  3,4,5,6,11,14,15-16,17-19,22).  It  is 
therefore  reasonable  to  believe  that  it  was  such  an  emphasis  on  the  true 
understanding/knowledge  that  caused  the  author  of  1  QS  11:  1  to  use  Isa.  29:  24.  In  the 
Isaianic  context,  the  knowledge  concerned  is  probably  about  Yahwevs  salvation  or  power 
to  save,  and  here  it-,  is  very  likely  the  true  understand  ing/discernment  of  the  Law  and  its 
interpretation,  which  is  prerequisite  for  final  salvation.  Thus,  in  instructing  people  in 
understanding  of  the  Law  the  sectarian  psalmist  found  in  Isa.  29:  24  his  mission. 
s7No  word  of  the  root  1-:  )'l  or  of  its  derivatives  occurs  in  the  Hebrew/Aramaic  Bible. 
Here  the  letter  :)  in  the  word  WIDI'l  is  regarded  as  a  characteristic  substitution  of  ý  in  DSS 
Hebrew;  see  E.  Qimron,  The  Hebrew  ofthe  DeadSea  Scrolls  (HS  S  29;  Atlanta:  Scholars  Press, 
1986),  §200.141,  p.  27.  CE  E.  Y.  Kutscher,  The  Language  and  Linguistic  Background  of  the 
Isaiah  Scroll  (STDJ  6;  Leiden:  E.  J.  Brill,  1974),  p.  51  1. 
'8  Note  however  10:  18-19  and  11:  2(?  ),  which  express  the  author's  eschatological 
aspirations. 
150 8.1  QS  11:  22  -+  Isa.  29:  16 
I  QS  11:  22  ra,  5  rovo  nsy5i  -t),  isi*n  -inn  Inpivin  -ioy3i  s-lip  -1)3n 
lQls'29:  16 
pa-11  m5)),  INIt  -1)3n  -IN,  )) 
MT  Is.  29:  16  -12)1)3vJY  M5  I-MJO  -eIV-)Y)3  -Inm)  )-n  av)n)  -w-ll  -1)3n:  )  t3m 
ri-11  R,  51,121)5  -Inx 
A  quick  look  at  the  texts  (I  Q1sY  and  MT)  of  Isa.  29:  16  will  discover  several  textual 
variant  readings.  Yet  these  variant  readings  do  not  alter  the  meaning  ofthe  verse  much.  8' 
The  imagery  of  the  potter-clay  relation  is  commonly  used  in  the  OT  and 
Deuterocanonical  writings  to  depict  the  relationship  between  Yahweh  as  Creator/Lord 
and  His  people  Israel  or  humanity  as  creature  (cf.  Isa.  29:  16;  45:  9;  64:  8;  Jer.  18:  1  -11; 
Wisdom  of  Solomon  15:  7;  Sirach  33:  13).  Of  all  these  occurrences  of  the  imagery,  only 
in  Isa.  29:  16  is  the  notion  of  "understanding"  associated  with  the  potter-clay  relationship. 
This  enhances  the  likelihood  ofan  allusive  relationship  between  Isa.  29:  16  and  1  QS  11:  22. 
Moreover,  as  we  have  noted  just  a  little  earlier,  there  is  a  strong  allusive  relation  between 
I  QS  11:  1  and  Isa.  29:  24.  This  indicates  the  Muence  of  the  Isaianic  tradition  (Isa.  29) 
upon  the  author  of  the  closing  hymn  in  I  QS  10:  1-  11:  22,  and  hence  strengthens  the 
probability  of  the  relation  of  I  QS  11:  22  to  Isa.  29:  16. 
In  the  context  of  Isa.  29:  16,  the  potter-clay  imagery  was  used  by  the  prophet  to 
"Onthevariantreading  of  t3D)3jDt1(lQIsaa)  vs.  t3-:  )-nDr1(MT),  seeE.  Y.  Kutscher,  The 
Isaiah  Scroll,  p.  316;  '-and  on  that  of  Orx:  )  (lQlse)  vs.  -Mrl.  ý  (MT),  see  E.  Y.  Kutscher,  op.  cit., 
pp.  237,53  1. 
As  for  the  variant  of  -1)3ri  (IQIse)  vs.  -I)OR  (MT),  it  is  hard  to  know  whether  the  scribe 
of  I  Q1sa  '  or  that  of  NTF  was  responsible  for  the  alteration.  If  Kutscher  is  correct  that  "I  Qlse 
(or  its  predecessors)  is  descended  from  a  text  identical  (or  at  least  very  similar)  to  that  of 
Masoretic  Text,  but  by  no  means  can  we  assume  the  converse  ...... 
(E.  Y.  Kutscher,  op-cit.,  p.  3), 
and  that  "the  Masoretic,  Text  clearly  reflects  the  normal  orthography  ofthe  First  Commonwealth, 
and  the  Scroll  [i.  e.,  lQIse  ]  that  of  the  Second  Commonwealth"  (E.  Y.  Kutscher,  op.  cit.,  p5), 
then  it  seems  very  likely  that  it  was  the  scribe  of  lQIse  who  changed  1UN  to  'Iy3ri.  Sucha 
change  effects  an  emphasis  on  the  notion  of  "clay.  "  Since  1QIsa'  and  1QS  are  products  of 
similar  age  (around  the  second  half  of  the  second  century  BCE),  there  is  reason  to  guess  that  the 
textual  change  here  may  have  been  sectarian;  but  it  is  hard  to  be  certain  whether  I  QIsa'  was 
influenced  by  I  QS.  For  the  dating  of  I  QIse  and  1QS,  see  respectively  E.  Tov,  Textual  Criticism 
ofthe  Hebrew  Bible,  p.  106  and  D.  Dimant,  "Qumran  Sectarian  Literature,  "  p.  498. 
151 accuse  Israel's  political  leaders  of  arrogance  and  contempt  toward  Yahweh.  These 
political  leaders  relied  on  their  own  conspiracy  and  even  showed  their  contempt  toward 
Yahweh  by  saying,  "Who  knows  us?  ".  In  the  prophefs  view,  these  leaders  interchanged 
the  role  of  Yahweh  with  their  own,  forgetting  that  man  is  but  a  creature.  The  prophefs 
tone  is  highly  polemical  and  judgmental.  By  contrast,  in  IQS  11:  22  the  imagery  is 
applied  to  "the  son  of  Adam"  (O-Wil  11;  line  20),  i.  e.,  to  humanity  in  general.  Bringing 
to  an  end  his  hymn  of  praise  to  God,  the  author  employs  the  imagery  to  effect  a  sharp 
contrast  between  God's  infinite  wisdom  and  knowledge  and  human  limitedness  in 
understanding.  As  the  context  clearly  shows,  the  author's  tone  is  notjudgmental.  These 
contextual  dissimilarities  do  not  disprove  the  allusive  relation  of  I  QS  11:  22  to  Isa.  29:  16, 
but  simply  show  the  main  concern  of  the  sectarian  author  to  be  different  from  that  of  the 
prophet.  The  sectarian  author  does  not  seem  to  intend  to  transfer  the  theological 
significance  of  Isaiah's  message  to  his  saying;  instead,  he  simply  borrows  the  potter-clay 
imagery  from  Isa.  29:  16  for  contrasting  God's  unfathomable  knowledge  and  glory  with 
human  dullness. 
b.  Concluding  Remarks 
In  the  preceding  sections,  we  have  explored  the  Isaianic.  influence,  both  explicit 
and  implicit,  upon  the  sectarians  in  the  Community  Rule.  Our  scrutiny  leads  us  to  draw 
some  tentative  conclusions  about  the  way  in  which,  and  the  extent  to  which,  the  Isaianic 
tradition  influence4  and  shaped  the  thoughts  of  the  Qumran  sectarians. 
First  of  all,  the  Isaianic  tradition  helped  the  sectarians  to  define  their  identity  as  an 
eschatological  community  chosen  by  Yahweh  Himself  To  the  authors  of  I  QS,  the 
Qumran  sectarians  were  Yahweh's  eschatological  plantation  (cf  8:  5),  they  (represented 
by  the  "twelve  men  and  three  priests")  played  a  role  akin  to  that  of  the  Suffering  Servant 
in  dealing  with  the  sin  of  Yahweh's  eschatological  covenantal  people  -  the  true  Israel  (cf. 
8:  3b4),  they  were  tried  and  established  by  Yahweh  as  a  "stone"  of  security  and  sure 
salvation  (cf.  8:  7b).  In  seeking  a  goal  for  their  existence,  the  authors  of  I  QS  derived  from 
the  Isaianic  tradition  scriptural  evidence  to  bolster  their  determined  devotion  to  the  study 
152 of  the  Law,  which  they  regarded  as  Yahweh's  special  calling  to  them  for  the  preparation 
of  the  way  for  His  final  visitation  (cf.  8:  14). 
Secondly,  apart  from  the  influence  upon  the  Qumran  community's  self- 
understanding,  the  Isaianic,  tradition  also  inspired  the  sectarian  writers,  both  ideologically 
and  linguistically,  in  developing  the  communitys  halakhic  teachings.  For  instance, 
Isa.  2:  22  offers  to  the  author  of  I  QS  5:  16ff.  some  ideological  support  for  their  separation 
from  the  non-sectarians  whom  he  saw  as  impure  and  impious  (cf  also  9:  19-20). 
The  tradition  also  provided  powerful  imagery  (the  p6tter-clay  metaphor)  for  the 
writer  of  the  closing  hymn  to  praise  Yahweh's  unsearchable  wisdom  and  knowledge  and 
to  admit  of  human  finiteness  in  understanding  (cf.  11:  22).  1  QS  11:  1  reflects  that  the 
writer  of  the  hymn  drew  from  Isa.  29:  24  inspiration  for  the  part  that  he  thought  he  should 
take  in  the  eschatological  revival  of  Israel. 
Finally,  regarding  the  way  in  which  the  sectarian  authors  of  1QS  utilized  the 
Isaianic  material,  our  analysis  has  shown  that  these  sectarian  authors,  in  appropriating  and 
handling  the  Isaianic  texts,  did  not  disregard  their  original  literary  and  theological 
contexts,  and  that  their  understanding  or  "use"  of  the  material  was  highly  influenced  by 
their  belief  that  they  were  living  in  the  endtime.  Our  analysis  has  also  pointed  out  the 
"oddities"  of  the  sectarian  "use"  of  the  Isaianic  texts,  but  these  "oddities"  simply  indicate 
the  ingenuity  ofthe  sectarian  authors're-contextualization  and  eschatological  application 
of  the  tradition  to  their  situations.  The  sectarian  "use"  of  the  Isaianic  tradition  as  shown 
in  1QS,  in  my  opinion,  is  not  a  mechanical  ideological  total  fty-transfer. 
C.  The  Isaianic  Tradition  in  the  Damascus  Document 
The  work  which  scholars  now  commonly  call  The  Damascus  Document  (CD)  was 
accidentally  brought  to  light  by  a  Cambridge  professor  (Solomon  Schechter)  at  a  genizah 
of  an  old  synagogue  in  Cairo,  Egypt  almost  a  century  ago.  Due  to  the  repeated  occurrence 
of  the  name  "Damascus"  and  the  notion  of  covenant  in  it,  the  work  is  named  by  scholars 
ofolder  generations  as  The  dairo  Damascus  CovenantlDocument.  The  repeated  mention 
153 of  the  "Sons  of  Zadok"  also  causes  the  work  to  acquire  another  name,  Zadokite 
FragmentslDocument. 
The  manuscripts  of  the  work  found  in  the  Cairo  genizah  can  be  differentiated,,  on 
the  basis  of  handwriting  style,  into  Manuscript  A  and  Manuscript  B.  Manuscript  A, 
which  consists  of  16  columns  or  pages,  is  dated  by  scholars  to  the  tenth  century. 
Manuscript  B,  dated  to  the  twelfth  century,  contains  only  two  columns.  These 
manuscripts  represent  two  different  versions  of  the  original  composition.  As  regards 
content,  the  document  can  be  divided  into  two  sections:  the  Exhortation  (MS  A:  cols.  1-8 
+  MS  B:  cols.  19-20)  and  the  Statutes  (MS  A:  cols.  9-16).  It  is  very  likely  that  "the 
function  of  the  Admonition  is  primarily  that  of  an  introduction  to  the  laws.  "90 
Prior  to  the  discovery  of  the  Dead  Sea  scrolls  in  1947,  scholars  debated  the 
questions  as  to  the  origins  and  the  exact  date  of  composition  of  this  document.  "  But  now 
almost  all  scholars  have  come  to  the  consensus  that  the  document  found  at  the  Cairo 
genizah  should  be  grouped  with  those  found  in  the  caves  near  the  Dead  Sea,  both 
belonging  to  one  and  the  same  Jewish  sectarian  group.  Indeed,  a  comparison  of  the 
document  with  the  Dead  Sea  scrolls  reveals  many  affinites,  both  terminological"  and 
ideological.  "  These  affinities  forcefully  sustain  an  extremely  close  relationship  between 
the  document  and  the  scrolls.  Moreover,  among  the  manuscripts  found  in  the  caves 
(nos.  4,5  &  6)  near  the  Dead  Sea,  some  have  been  successfully  identified  as  fragments  of 
11  J.  M.  Baumgarten,  "The  Laws  ofthe  Damascus  Document  in  Current  Research,  "  in  The 
Damascus  Document  Reconsidered,  ed.  M.  Broshi  (Jerusalem:  The  Israel  Exploration  Society/ 
The  Shrine  of  the  Book,  Israel  Museum,  1992),  p.  52. 
"  For  a  brief  but  useful  discussion  of  the  pre-scrolls  research  on  the  document,  see  P.  R. 
Davies,  Damascus  Covenant,  pp.  3-14. 
'  For  instance,  "the  Teacher  of  Righeousness"  (CD  1:  11;  20:  32;  cf  20:  1,14  =I  QpHab 
2:  2;  5:  5;  7:  4;  83;  9:  9f.;  11:  5);  "the  sons  ofZadok"  (CD  3:  21f;  4:  3  =  IQS  5:  2,9;  lQSa  1:  2,24;  2:  3 
&  1QSb  3:  21);  "the  Spouter  of  Lies"  (CD  8:  13  =I  QpHab  10:  9);  "the  Book  of  Hagi"  (CD  10:  6; 
13:  2;  14:  7f  =I  QSa  1:  7);  "the  Messiah  of  Israel  and  Aaron"  (CD  12:  23f.;  14:  19;  19:  10;  20:  1 
1QS  9:  11  &  lQSa  2:  14,20). 
93  For  instance,  dualistic  struggle  (CD  8:  17-21  and  IQS  cols.  34);  metaphor  of  the 
sectarians  as  an  eschatological.  planting  (CD  1:  7  and  IQS  8:  5);  the  notion  of  covenant. 
154 the  different  versions  ofthis  document.  These  fragments  not  only  back  up  the  consensus, 
but  also  help  scholars  to  reconstruct  with  a  high  degree  of  certainty  the  original  version 
of  this  document,  "  and  to  determine  its  date  of  composition.  " 
The  fact  that  the  Damascus  Document  belongs  to  the  Qumran  community, 
however,  does  not  necessitate  that  the  document  was  originally  composed  by  the  Qumran 
sectarians.  For  the  document  does  exhibit  certain  important  elements  that  are  at  odds  with 
other  scrolls.  For  instance,  the  repeated  mention  of  those  "living  in  the  camps"  implies 
that  at  least  some  of  the  members  of  the  community  did  not  settle  at  Qumran.  These 
members  were  allowed  to  have  wives  and  children  (cf  7:  6-7;  19:  2-5),  and  even  to  have 
contact  with  "outsiders".  However,  this  is  not  envisaged,  e.  g.,  in  the  Community  Rule. 
Another  intriguing  element  is  the  mention  of  the  sectarians'  migration  into  the  land  of 
Damascus  (CD  6:  5,19;  7:  19;  8:  2  1;  19:  34;  20:  12).  Again,  this  important  feature  about  the 
community's  early  history  is  not  mentioned  at  all  elsewhere  in  the  scrolls.  The  third 
element  is  CD's  favorable  attitude  toward  the  Temple  and  its  cult  as  shown,  e.  g.,  in  11:  19- 
12:  2,  which  contrasts  with  I  QpHab  12:  8-9. 
Hannonization  of  such  discrepancies  is  not  difficult.  To  try  to  hannonize  the  first 
discrepancy,  for  instance,  scholars  have  put  forward  the  view  that  the  Damascus 
Document  represents  a  branch  of  a  larger  sectarian  movement  and  that  the  members  of 
this  branch  were  not  leading  a  solitary  life  at  Qumran  but  were  living  in  the  camps,  i.  e., 
in  the  towns  and  villages  in  Palestine.  Indeed,  I  QSa  1:  6-8,  which  details  Torah-training 
for  children  and  youths,  presupposes  the  presence  of  children  in  the  sectarian  community. 
Where  do  the  children  and  youths  come  from?  As  for  dissolving  the  second  discrepancy, 
scholars  have  suggested  a  metaphorical  interpretation  of  the  Damascus  passages  in  the 
"  For  a  detailed  list  of  supplements  to  CD  derived  from  an  examination  ofthe  fragments 
and  a  discussion  of  the  fragments  from  cave  4,  see  J.  M.  Baumgarten,  "The  Laws  of  the 
Damascus  Document  in  Current  Research,  "  pp.  53-62. 
"A  fragment  from  Cave  4  (4Q266)  is  dated  to  100-75  BCE  based  on  its  Hasmonean 
script,  so  CD  is  at  least  that  old. 
155 document,  seeing  Damascus  as  a  symbolic  reference  to  Qumran96  or  Babylon.  "  The  third 
discrepancy  can  be  resolved  by  pointing  out  that  CD  does  have  criticisms  of  the  Templ  e 
and  its  cult  (e.  g.,  4:  17-18;  5:  6-7).  "  In  short,  despite  the  presence  of  some  discrepancies 
between  CD  and  other  scrolls,  nearly  all  scholars  have  accepted  that  this  document  is  very 
likely  a  literary  product  of  the  Qumran  sectarians. 
The  Damascus  Document  is  very  probably  composite  in  character,  having  different 
individual  works  stitched  together.  "  In  this  document  Scripture  is  extensively  used,  both 
explicitly  and  implicitly.  Traces  of  the  Isaianic  influence  in  CD  are  not  infrequent;  the 
Isaianic  material  is  found  mainly  in  the  Exhortation  section  of  the  document.  It  is  to  the 
examination  of  this  material  that  we  now  turn. 
a.  Analysis  of  the  Data 
1.  CD  1:  1  -)ý  Isa.  51:  7a 
CD  1:  1100  )Y-W  ! ýn  IY)3VJ  71371YI 
IQIs'51:  7a  0:  15-a  )MIn  OY  -1:  )-TX  )YIP  tX  IY)3V-) 
IQIý'51:  7a  0:  15:  1  )MIn  OY  -101S]  *YY-tP  )5M  IY)OVJ 
MT  Is51:  7a  Olt):  L  )MIn  Oy  -10IN  )Y-P  tX  IY)OV 
In  the  very  first  line  of  the  Damascus  Document,  we  come  across  an  Isaianic 
See,  e.  g.,  L.  H.  Schiffinan,  "Origin  and  Early  History  of  the  Qumran  Sect,  "  p.  45. 
See,  e.  g.,  P.  R.  Davies,  "The  Birthplace  of  the  Essenes:  Where  is  'Damascus'?  "  p.  517. 
"  For  more  examples  of  the  discrepancies  between  CD  and  other  Qumran  scrolls,  see 
J.  M.  Baumgarten  &  D.  J.  Schwartz,  "Damascus  Document  -  Introduction,  "  in  The  Dead  Sea 
Scrolls.  Vol.  2-  Damascus  Document,  War  Scroll  andRelatedDocuments,  ed.  J.  H.  Charlesworth 
(Ttbingen:  J.  C.  B.  Mohr/  Louisville:  Westminster/  John  Knox,  1995),  pp.  6-7. 
'  For  instance,  L.  Ginzberg  has  pointed  out  the  dissimilarites  of  CD  1:  1-2:  1  and  CD 
13:  1  ff.  and  concluded  that  these  two  sections  of  CD  "cannot  possibly  be  ascribed  to  the  same 
author;  "  see  An  Unknown  Jewish  Sect  (NY:  Ktav/  Jewish  Theological  Seminary  of  America, 
1976[1970]),  p.  274. 
"  The  Hebrew  text  used  here  is  based  on  that  by  J.  M.  Baumgarten  &  D.  J.  Schwartz  in 
The  Dead  Sea  Scrolls,  vol.  2,  ed.  J.  H.  Charlesworth. 
156 allusion.  This  allusion  is  established  on  the  basis  of  the  verbal  resemblance  between  the 
two  passages.  Here  the  sectarian  author  begins  his  address  with  a  prophetic  summons  for 
attention.  This  way  of  drawing  attention  to  a  prophefs  message  is  indeed  quite  frequent 
in  the  prophetic  literature,  and  it  even  occurs  in  Isa.  40-55  a  dozen  times  (Isa.  42:  18;  44:  1; 
46:  3,12;  48:  1,12;  49:  1;  51:  1,4;  55:  2-3;  and  here).  Butwhat  we  have  here  is  the  one  and 
only  instance  in  the  OT  of  a  call  that  is  specifically  directed  to  those  "who  know 
righteousness;  "  this  then  strengthens  the  likelihood  that  CD  1:  1  alludes  to  Isa.  51:  7. 
It  is  not  only  at  the  beginning  of  the  document  that  the  sectarian  author  solemnly 
calls  for  the  attention  of  his  audience  by  using  a  strong  prophetic  summons.  He  also  does 
so  twice  subsequently  (CD  2-2  and  2:  14).  This  repeated  call  for  attention  implies  the 
seriousness  and  importance  ofhis  message.  In  CD  2:  24a,  he  declares  the  commencement 
of  divine  judgment  on  "all  flesh"  ('IV):  l  ýD)  and  on  "all  who  scoff  at  God"  ! x:  )). 
In  his  view,  divinejudgment  is  reserved  for  the  ungodly  (cf  CD  1:  2-4  with  Isa.  51:  8a),  but 
for  "all  who  know  righteousness"  (-pls  )Y-11)  there  will  be  salvation  (a  point 
substantiated  in  CD  1:  4bff.;  cf,  Isa.  51:  3,5,8b).  For  the  author,  those  "who  know 
righteousness"  are  those  "who  have  [Yahweh's]  teaching  in  [their]  hearts"  (Isa.  51:  7ap 
NRSV),  the  "remnant  of  Israel"  (5LX-IVJ)5  3VI)MV).  The  immediate  CD  context 
underscores  the  mercy  and  grace  of  Yahweh  who  takes  an  active  part  in  the  salvation  of 
that  remnant,  and  this  finds  agreement  with  the  broader  context  of  the  Isaianic  passage 
alludedtohere.  For  throughout  Isa.  51,  the  prophet's  saying  is  delivered  in  a  direct  speech 
form  in  which  God_  Himself  acts  as  the  real  speaker;  such  a  repeated  and  emphatic  use  of 
the  divine  "I"  strongly  implies  Yahweh's  self-initiated  merciful  grace  and  love  toward 
Israel. 
2.  CD  1:  7f  -+  Isa.  60:  21  &  61:  3b 
CD  1:  7f  ...  IN-Im  nx  V-)I-))!  7  ny,  0)3  vi-)Iv)  I-1-11mol  5mlvjln  mnn 
I  Qls'60:  21  11'"t)  *IVJY)3  IYAM  -IN)  %om  Ivi-1)  tltnyt?  ... 
&  61:  3b  -INgn-lit)  -III-Ir  yun  )t))x  IM-1-11,11 
IQls%0:  21  'IN031-115  PT  -IIVJY)o  W=  NIX  IV)-I*))  0510  ... 
157 &  61:  3b  (The  text  is  missing.  ) 
MTls60:  21 
&  61:  3b  -Imonll!  ý  Y%3)3  P-IN-11  t))m  01-15 
In  examining  the  Isaianic  tradition  in  I  QS,  we  have  noticed  that  the  imagery  of 
(the  eschatological)  Israel  being  Yahweh's  planting  occurs  in  I  QS  5:  8.  There  we  have 
established  that  the  sectarian  author  of  I  QS  borrowed  from  the  Isaianic  tradition  the 
planting  imagery  and  applied  it  to  the  Qumran  community  as  the  true  Israel.  Thus,  the  r;  p 
sectarian  writers'  use  of  the  imagery  certainly  helps  to  confirm  the  allusive  relationship 
between  CD  1:  7  and  the  two  Isaianic  passages  here.  Furthermore,  the  notion  of  Yahwelf  s 
"planting"  inheriting  the  land  may  be  another  important  piece  of  evidence  for  that 
relationship.  Such  a  notion  occurs  both  in  the  present  CD  passage  and  in  Isa.  60:  21. 
It  is  difficult  to  know  -whether  here  CD  1:  7  is  dependent  on  I  QS  5:  8  or  vice  versa, 
or  even  neither.  At  any  rate,  it  is  evident  that  both  the  author  of  CD  1:  7  and  that  of  I  QS 
5:  8,  drawing  on  the  Isaianic  imagery,  regarded  themselves  and  their  fellow  sectarians  as 
the  eschatological  work  of  Yahweh,  which  was  destined  to  be  the  true  inheritor  of  the 
land;...  and  that  in  so  doing,  they  offered  a  word  of  hope  to  their  audiences,  who  were 
currently  in  a  metaphorical  state  of  "exile". 
3.  CD  1:  9  -+  Isa.  59:  10a 
CD  1:  9  J-1-1  t3-,  -I)Y.:  )  wim 
lQls'59:  10a 
.I 
-IIV)VJ)l  t:  ))I)))  )  Nn)  'Pip  t3),  I)Y-:  )  YRM 
MT  Isa59:  I  Oa  Inviv)l  tl)))V  IND)  'I)P  tl)'I)Y-:  )  -Iiv-)YJ)3 
That  Isa.  59:  10aintertextually  influences  CD  1:  9  is  suggested  by  the  occurrence  in 
both  passages  of  tP-11YD,  "like  the  blind,  "  and  the  derivatives  of  V)vj),  "to  grope;  "  it  is 
confirmed  by  the  fact  that  the  verb  VJVJ)  is  used  only  in  this  Isaianic  passage  throughout 
the  OT 
According  to  its  immediate  context,  Isa.  59:  10  constitutes  part  of  an  utterance 
"'  It  is  worth  noting  that  in  Isaiah,  "possessing  the  land"  is  one  of  the  significant  features 
of  Yahwelfs  promise  of  Israel's  eschatological  revival;  cf.  Isa.  14:  1-2;  35:  10a;  57:  13b;  65:  9. 
158 which  is  essentially  a  confession  of  sin  to  God.  The  first  person  plural  used  throughout 
vv.  9-13  suggests  that  the  prophet  here  identified  himself  with  his  addressees  and  begged 
God's  mercy  on  behalf  of  his  entire  community.  In  his  confession,  the  prophet  admitted 
that  they  were  walking  in  darkness  and  groping  like  the  blind.  He  moaned,  on  the  one 
hand,  that  their  iniquities  were  so  weighty  that  no  one  except  God  Himself  could  deliver 
them  from  their  plight;  and  on  the  other  hand  he  was  deeply  convinced  that  Yahweh 
would  not  abandon  them  (cf.  Isa.  59:  15b-21).  It  was  probably  such  a  spirit  of  humility  and 
a  deep  confidence  in  God!  s  deliverance  that  moved  the  author  of  the  CD  passage  and 
caused  him  to  express  his  own  feeling  with  the  words  of  Isaiah  in  reviewing  the  history 
of  the  sectarian  community's  pioneers.  Indeed,  for  him,  God  did  not  abandon  his 
predecessors;  He  raised  His  servant,  "the  Teacher  of  Righteousness,  "  to  lead  them  on  the 
way. 
4.  CD  1:  11  --)ý  Isa.  30:  20b 
CD  1:  11  )--15  J"rm  -Inin  ti-115  t3p)) 
IQIs'30:  20b  I-nm  nx  nix-I  1-,  3)y  v-11)  3)m-)))3  -ny  Im:  r  M)5) 
MT  Is3O:  20b  I-nin-nm  31)X-1  1)3)y  v-11)  I-)-nn  I)y 
The  allusive  relation  of  CD  1:  11  to  Isa.  30:  20b  hinges  on  the  term  7,11M,  which 
here  means  "teacher.  "  Many  English  bibles  have  thus  translated  the  word  (e.  g.,  NASB, 
NIV,  NRSV;  ef  REB).  The  word  appears  several  times  in  the  OT  (Lev.  10:  11;  2Chr.  15:  3; 
Job  36:  22;  Prov.  5:  1-3;  Isa.  9:  15=MT  9:  14;  Hab.  2:  18;  and  here).  Hence  it  may  at  first  seem 
unlikely  that  CD  1:  11  reflects  the  Isaianic  influence.  However,  as  we  shall  see  presently, 
an  allusion  to  Isa,  30:  10  is  caught  just  a  few  lines  later  (line  18).  This  then  makes  it 
plausible  that  the  author  of  CD  1:  11  was  aware  of  Isa.  3  0:  20,  and  that  he  may  have  picked 
up  the  term  -jI'IIY-)  from  the  passage  and  applied  it  to  the  great  leader  of  the  sect. 
In  its  original  context,  Isa.  30:  20  is  highly  eschatological  and  salvific  in  nature.  The 
passage  speaks  of  a  character  who  would  no  more  hide  himself  from  the  people  in  Zion. 
According  to  the  train  of  thought  in  Isa.  30:  20-2  1,  it  seems  that  this  character  was  raised 
to  be  the  guide  of  the  people  in  Zion  on  moral  and  religious  matters.  Here  a  problem 
159 arises.  It  is  uncertain  whether  the  term  -,  nV3  in  this  passage  refers  to  Yahweh  Himself,  102 
or  to  a  promised  future  figure  who  will  come  to  bring  about  Israel's  restoration,  or  neither 
of  them.  'O'  The  plural  form  WIR3  in  I  Q1sY  does  not  help  much  to  solve  the  problem,  for 
it  could  be  either  the  majestic  plural  referring  to  God  as  the  Great  Teacher  or  a  common 
plural  referring  simplyto  human  teachers.  Considering  the  presence  of  different  teaching 
ranks  in  the  sectarian  community,  however,  it  seems  likely  that  the  plural  form  ofthe  term 
in  I  QIsY  would  have  been  taken  by  the  sectarian  author  to  refer  to  Yahweh's  servants, 
who  were  raised  to  "teach"  all  those  who  wait  upon  Him.  If  so,  the  sectarian  author's  use 
of  the  Isaianic  term  for  the  great  leader  of  the  sect  fits  well  with  the  context  of  Isa.  3  0:  20- 
2  1.  Here  the  author's  use  of  the  Isaianic  term  reveals  his  convictions:  first,  that  the  sect 
is  the  faithful  Israel  of  the  eschaton;  and  second,  that  the  emergence  of  the  leader,  who 
our  author  believes  will  instruct  the  sectarians  as  to  the  way  and  how  to  walk  in  it  (cf 
Isa.  30:  2  1),  is  the  fulfillment  of  Yahweh's  promise  through  the  prophet  Isaiah.  In  short,  the 
Isaianic  tradition  provides  the  sectarian  author  with  a  distinctive  terminology  for  the 
leader  of  his  community,  a  term  that  is  heavily  loaded  with  eschatological  and  salvific 
overtones. 
5.  CDI:  1841sa.  30:  10b 
CD  1:  18 
...  31)531-11)3:  1  ),  Irl:  L*2)  31)'1175tll  )VI't  -IVx 
lQls'30:  10b  n)ýmn  )m  III-p5n  135  I-1:  1-t 
1  Qlsb30:  lOb  (The  text  is  too  fragmentary  to  be  read.  ) 
MTls30:  lOb  31bn-,  V3  Wl  31111".?  5n  V711:  11 
102  Cf.  J.  N.  Oswalt,  Isaiah  1-39,  p.  560;  A.  Motyer,  Prophecy  of1saiah,  p.  250. 
'03R.  E.  Clements,  Isaiah  1-39,  p.  250,  suggests  to  emend  this  term  to  "early  rains"  (i.  e., 
mOreh  in  Hebrew).  In  my  opinion,  Clements's  suggestion  seems  less  plausible,  for  he  cannot 
explain  why  the  2ms  pronominal  suffix  is  added  here.  J.  G.  Campbell,  "Scripture  in  the 
Damascus  Document  1:  1-2:  1,  "  JJS44(1993),  p.  95,  has  also  noted  such  an  Isaianic  allusion.  But 
he  claims  that  "Hos.  10:  12  is  the  specific  source  for  il:  71S  7TIV3  in  CD  1:  11.  "  SeealsohisThe 
Use  of  Scripture  in  the  Damascus  Document  1-8,19-20  (BZAT  228;  Berlin/NY:  de  Gruyter, 
1995),  p.  62. 
160 The  text  of  CID  1:  18  appears  to  be  closer  to  that  of  MT  than  to  that  of  I  QIsaa.  The 
term  311t73V3  in  lQlsaý  has  been  accepted  by  scholars  as  a  variant  of  nlý3111)3.104 
Isa.  3  0:  1  Ob  is  linked  with  the  present  CD  passage  by  the  author's  use  of  the  tenns  M  p5ri 
Itsmooth  things"  and  M5.  n-MO  "illusions.  "  The  second  noun  311531TV3  is  the  plural  forin 
of  -n5NVO,  which  never  appears  in  any  fonn  elsewhere  in  the  OT.  This  then  establishes 
that  there  is  a  relation  between  CD  1:  18  and  Isa.  30:  I  Ob. 
Isa.  30:  10b  occurs  in  the  context  of  a  prophetic  oracle  against  the  ancient  Israelites, 
who  rejected  Yahweh's  instruction  (cf  Isa.  30:  9,12).  These  Israelites,  the  prophet  charges, 
love  to  hear  only  what  they  find  pleasant.  They  not  only  "leave  the  way,  turn  aside  from 
the  path"  (ef  Isa.  30:  1  la  and  CD  1:  15-16),  but  also  urge  God's  prophets  to  keep  silent 
about  God's  demands.  Here  the  sectarian  writer  picks  up  Isaiah's  terminology  to  depict 
his  non-sectarian  contemporary  Jewish  leaders,  who  rejected  the  sectarian  teachings  and 
led  Israel  astray  (ef  Lines  13-17).  In  his  sight,  they,  like  the  Israelites  offsaiah's  day,  love 
to  hear  simply  what  they  find  pleasant.  So  there  is  no  doubt  for  him  that  what  Isaiah 
prophesied  in  Isa.  30:  16b-17  would  come  upon  them. 
The  term  -M-tj?!  2f7)  "smooth  things"  also  occurs  in  4QpIse  (4Q  163),  frag.  23,2:  10 
and  4QpNah  (4Q169),  frags.  34,1:  2,7;  2:  2,4;  3:  3,6f.  There  it  is  used  as  a  derisive 
reference  to  the  enemies  of  the  sect,  who  most  scholars  think  were  the  Pharisees.  "  This 
seems  to  suggest  that  those  who  were  accused  by  the  sectarian  author  here  were  that 
groupofpcople.  Hence,  Isa.  30:  10  offered  our  author  a  term  for  his  opponents,  just  as 
Isa.  30:  20  gave  him-one  for  the  sect's  leader,  "the  Teacher  of  Righteousness.  " 
6.  CD  4:  13-14  cites  Isa.  24:  17 
CD  4:  13-14  aw  1)!  7y  nm  nnoi  -rn-o  -lnxt7 
... 
wall-1  -va  ýx  -a-r  -)V-)ND 
'1?  fl 
C.  Rabin,  The  Zadokite  Documents  (2nd.  ed.;  Oxford:  Clarendon  Press,  1958),  p.  5. 
See,  e.  g.,  M.  A.  Knibb,  Qumran  Community,  p.  24;  G.  Vermes,  "Writings  of  the 
Qumran  Community,  "  pp.  426,43  1;  M.  O.  Wise,  M.  Abegg,  Jr.  &  E.  Cook,  A  New  Translation, 
pp.  29,216;  G.  Boccaccini,  Beyond  the  Essene  Hypothesis,  p.  15  1. 
161 lQls'24:  17 
MT  Is24:  17  NIX-ji  -aVP  1ý5Y  n9l  31MI719 
As  shown  above,  the  Isaianic  text  that  CD  cites  exactly  agrees  with  those  of  I  QjSa 
and  MT.  The  citation  is  introduced  by  a  very  long  fon-nula  that  manifestly  states  the 
origin  of  the  text  cited.  The  author  of  CD  4:  13-14  attributes  the  saying  of  the  prophet 
Isaiah  to  God  as  the  ultimate  speaker.  Such  a  way  of  introducing  Scripture  by  attributing 
its  sayings  to  God  as  the  ultimate  speaker  is  very  common  throughout  the  document  (cf, 
e.  g.,  3:  7,2  1f;  8:  9;  20:  15). 
Here  the  author  of  the  CD  passage  does  not  simply  cite  the  words  of  Isaiah  to 
bolster  what  he  hasjust  said  in  line  12f,  but  also  attaches  to  the  citation  an  interpretation 
(lines  15-19,  which  are  introduced  by  Y1VJD)  and  a  fairly  long  discussion  of  how  the 
Isaianic  passage  and  his  own  interpretation  fit  into  the  situation  of  his  non-sectarian 
contemporaries  (CD  4:  19-5:  14f.  ).  Our  author's  handling  of  the  Isaianic  passage  is 
intriguing.  First  of  all,  he  metaphorically  interpreted  the  three  terms  in  Isa.  24:  17,  InD, 
nn%  andnD  as  referring  to  nlll"il,  and  V117)3-ol  MY3V  respectively.  Secondly,  he 
identified  "Israel,  "  which  actually  symbolizes  his  contemporary  society,  as  "the  inhabitants 
of  the  earth"  in  Isa.  24:  17.  Underlying  such  an  identification  is  probably  the  author's 
understanding  of  the  "earth"  as  "the  land  of  Judah"  (cf  CD  4:  3).  Thirdly,  he  introduced 
a  demonic  figure,  Belial,  who  in  his  view  will  entrap  Israel  with  the  three  "snares" 
_MWII, 
I)i  V1,  and  VRIPWil  MD. 
No  doubt  these  three  pieces  of  interpretation  will  puzzle  the  modem  reader  of  the 
Isaianic  passage.  For  the  original  context  of  the  passage  gives  no  clues  at  all  that  it  should 
be  understood  in  this  way.  In  its  original  context,  Isa.  24:  17  declares  Yahweh's  judgment 
upon  the  whole  earth.  The  sense  of  judgment  is  effectively  expressed  by  the  prophevs 
ingenious  choice  of  words  which  are  both  alliterative  and  assonant,  and  is  intensified  by 
the  subsequent  verses  (Isa.  24:  18-23).  It  is  obvious  that  the  prophet's  language  here  is  to 
be  taken  metaphorically:  "Terror,  a  pit,  and  a  snare"  are  simply  images,  signifying 
YahweWs  judgment  (cf.  Jer.  48:  43-44).  But  it  is  by  no  means  clear  from  the  context  that 
the  prophet  intended  "fornication,  wealth  and  defilement  of  the  sanctuary"  to  be  the 
162 symbolic  referents  of  "terror,  a  pit,  and  a  snare"  respectively,  let  alone  as  "the  three  nets 
of  Belial"  by  which  Belial  entraps  Israel. 
Does  all  this  show  that  the  author  of  CD  4:  13ff.  utilized  the  Isaianic  text  out  of 
context?  The  answer  goes  in  the  negative,  in  my  view.  As  is  pointed  out  above,  the 
immediate  context  of  Isa.  24:  17  is  highly  judgmental,  envisaging  Yahweh's  fierce 
punishment  of  the  whole  earth  in  His  eschatological  visitation  of  Jerusalem  and  reign  on 
Mount  Zion  (cf  Isa.  24:  21-23).  Isa.  24  indicates  that  before  Yahweh's  eschatological  reign 
Israel  will  be  purified.  Turning  to  the  broader  context  of  CD  4:  13ff.,  one  can  scarcely 
escape  from  hearing  the  sectarian  writer's  polemical  tone  in  his  "review"  ofGod's  dealings 
with  the  wicked  and  the  righteous  throughout  Israel's  history  (cf.  CD  4:  19-5:  14f  ).  By  his 
review,  the  writer  launched  an  attack  upon  a  certain  group  of  people  who  in  his  view  led 
"Israel"  (i.  e.,  his  non-sectarian  contemporary  society)  astray  and  so  would  be  destroyed 
before  the  realization  of  Yahweh's  reign  through  the  Messiah  of  Israel.  Thus,  viewed 
from  this  angle,  the  author's  use  of  Isa.  24:  17  shows  that  he  caught  and  shared  the 
prophet's  vision  as  to  Yahweh's  final  triumph  in  Zion. 
7.  CD  4:  18-20  -+  Isa.  24:  18 
CD  4:  18f  till  VMV  tlt)o  5s)3-nl  roin  ViDn)  rim  -n5iyrn 
lQlsa24:  18a  M:  LTný)  31nOrl  JIM  -,  15ly-iii  v3n  -irni 
MTls24:  18a  M-O-ol  JITP3  -iltny-ninno-ii  t7m!  7.  o,  )  -inon  tnpin  vi-n  -jr-in 
That  CD  4:  18-20  alludes  to  Isa.  24:  18  is  not  built  upon  the  verbal  similarities 
between  the  passages.  The  verbal  connection  between  these  passages  is  paper-thin, 
relying  simply  on  -itly-,  I.  That  Isa.  24:  18  serves  as  the  OT  source-text  of  CD  4:  18-20  is 
established  by  their  syntactical  resemblance  and  above  all  by  the  explicit  citation  of 
Isa.  24:  17  in  CD  4:  13-14. 
Here  the  sectarian  author,  by  imitating  the  language  of  Isaiah,  expresses  the 
certainty  of  the  non-sectarians'  fall  into  Belial's  trap:  even  if  one  can  escape  from  one,  he 
will  be  trapped  by  another.  The  inevitability  of  their  fall  guarantees  that  they  deserve 
divine  punishment.  In  CD  4:  18-20,  our  author  has  displayed  his  ingenuity  in  using 
163 Isaiah's  judgmental  saying  to  launch  an  attack  on  the  non-sectarian  leaders  of  his  day. 
Looking  at  the  sectarian  authoes  "use"  of  Isa.  24:  17  and  24:  18  as  a  whole,  we  will 
have  a  clearer  and  interesting  picture  about  the  characteristic  of  our  author's 
hermeneutical  technique.  The  point  oflsa.  24:  17-18  constitutes  two  major  elements:  first, 
God  sent  three  things  to  punish  the  disobedient  and  wicked;  and  second,  one  cannot 
escape  divine  punishment.  All  these  are  also  presented  in  our  sectarian  author's  saying 
here.  The  only  difference  between  his  saying  and  Isa.  24:  17-18  lies  in  the  specification 
of  the  "three  things.  "  In  other  words,  in  the  sectarian  authoes  "use"  of  Isa.  24:  17-18,  the 
point  of  the  Isaianic  passage  remains  intact;  only  its  specifics  differ.  This  shows  that, 
without  affecting  the  main  output  of  the  entire  passage,  the  "three  things"  of  Isa.  24:  17-18 
may  vary  as  if  they  were  the  unknowns  of  a  mathematical  equation.  From  this  point  of 
view,  the  authoes  "use"  of  Isa.  24:  17-18  works  like  a  mathematical  proceeding.  To 
strengthen  the  impact  of  his  own  message,  our  .  sectarian  author  appeals  to  and 
contemporizes  Isaiah's  words  ofjudgment  simply  by  means  ofthree  new  substitutions  of 
"fornication,  wealth,  and  defilement  of  the  sanctuary"  for  the  prophet's  "terror,  a  pit,  and 
a  snare"  respectively. 
8.  CD  5:  13  -+  Isa.  50:  1  Ia 
CD  5:  13 
...  311-17)t  V)m  Irl'I'113  tl,  5-:  ) 
I  Qls'50:  1  Ia  nll7)1  )'Itx)3  VJX  )f-l'tl,  7  051-')  -113-1) 
j7)VRx)3)  VNIM-11)  lQle50:  lla  n1f 
MT  ls50:  l Ia  Y)Wnl"113  t3-:  )tp.:  )  11-1 
As  shown  in  the  text-diagram,  the  relation  of  CD  5:  13  to  Isa.  50:  11  is  finrily 
established  on  linguistic  grounds  as  well  as  on  thematic  ones.  Because  of  the  strong 
linguistic  connection  between  the  CD  passage  and  the  Isaianic  one,  many  scholars  have 
identified  the  former  as  an  actual  citation  of  the  latter.  "  However,,  several  factors  lead 
"  For  instance,  C.  Rabin,  Zadokite  Fragments,  p.  20;  P.  R.  Davies,  Damascus  Covenant, 
p.  245;  G.  Vermes,  "Biblical  Proof-Texts  in  Qumran  Literature,  "  JSS  34(1989),  pp.  494  n.  2,498; 
idem,  DSSin  English,  p.  101;  NLO.  Wise,  M.  Abegg,  Jr.,  &E.  M.  Cook,  A  New  Translation,  p.  55. 
164 me  to  consider  the  relation  of  these  two  passages  to  be  simply  an  allusive  one. 
The  first  factor  is  based  on  the  author's  usual  practice  of  citing  Scripture. 
Throughout  the  preceding  three  columns,  when  Scripture  is  cited,  a  citation  formula  is 
often  used.  Hence,  it  is  arguable  that  if  our  author  here  did  intend  a  scriptural  citation, 
hewould  probably  have  employed  citation-markers  to  introduce  thewords  of  Scripture.  "' 
Second,  the  use  of  )1ý1:  03  instead  of  )IM3  in  the  present  CD  passage  may  also  suggest 
that  the  sectarian  author  here  simply  rephrased  the  words  of  Isaiah  roughly  without 
intending  them  to  be  an  actual  citation.  Anyone  who  regards  CD  5:  13  as  a  citation  from 
memory  must  explain  why  the  author  did  so.  Did  he  at  this  moment  suddenly  get  tired  of 
checking  against  the  Isaiah  scrolls,  to  which  he  most  probably  had  easy  access?  Third, 
throughout  CD,  when  Scripture  is  cited  it  is  either  intended  to  support  or  develop  a 
certain  point  stated  earlier,  or  intended  to  introduce  a  certain  argument  by  virtue  of  a 
sectarian  interpretation  of  the  scriptural  text  cited.  According  to  the  present  context,  it 
seems  unlikely  that  the  clause  wx  Pm  17  o5n  "they  are  all  lighters  of  fire 
and  kindlers  of  brands"  functions  to  support  or  develop  what  precedes  it.  Nor  is  there  any 
pesher  which  follows  the  line  so  as  to  explicate  its  meaning  or  application.  In  brief,  the 
present  context  displays  no  traces,  either  in  syntax  or  in  sense,  that  suggest  the  line  to  be 
an  Isaianic  citation.  ""  At  any  rate,  whether  CD  5:  13  represents  an  Isaianic  citation  or 
simply  an  allusion,  it  is  undeniable  that  Isa.  50:  II  serves  as  the  OT  source  from  which  the 
author  of  CD  5:  13  extracts  polemical  language  for  his  criticisms  of  his  non-sectarian 
contemporaries. 
In  CD  5:  13  the  sectarian  author  was  attacking  his  non-sectarian  contemporaries. 
He  applied  to  them  the  words  of  Isaiah,  which  in  their  original  context  constituted  an 
accusation  against  those  who  were  opposed  to  Yahweh  and  who  oppressed  His  people. 
In  the  author's  view,  his  enemies  did  the  same  thing  and  so  deserved  his  relentless 
"'  Although  this  argument  may  sound  a  bit  strained,  nonetheless  it  still  carries  some 
force  in  this  case. 
"'  On  the  criteria  for  determining  citations,  see  C.  D.  Stanley,  Paul  and  the  Language  of 
Scripture  (SNTSMS  74;  Cambridge:  CUP,  1992),  p.  37. 
165 censure.  His  use  of  the  Isaianic  text  is  fully  compatible  with  its  original  sense. 
9.  CD  5:  13c-15  -+  Isa.  59:  5 
CD  5:  13ff.  X'5  tl't1)5M  :  11'lj2-11  O-ol)sý:  l  t3)31Y-02  )2):  ll  0-1l)-illp  w:  oyrnp 
lQls'59:  5  MW  -IlyQ-fl)s2)3  5DIM-11  D"M  wany  )-lipi 
1091y-il.  7:  11  )sa 
YDK))P:  ln  -11-11IM-11) 
IQISb59:  5  311)3"  wim)  wa-ýy  )-11-1131  ly-fin  nly-ON  )-N,  ):  l 
n»  jnn 
MT  Is59:  5  -11IR-111  MW  0-IlWan  tom-11  ww  wa--)y  ril-11,71  lypanlygm  wa 
-m  VI-3-111  ,  lyDL 
The  allusive  relationship  of  CD  5:  13ff.  with  Isa.  59:  5  is  established  on  linguistic 
grounds.  The  two  word-pairs,  Unny  )-111-7  "spider's  weW'and  01,31YON  ýY)a  "vipers' 
eg  gs,  "  and  their  combination  are  found  only  in  Isa.  59:  5  throughout  the  OT.  Also,  the 
participial  clause  in  CD  5:  14f  -n-jI33)  K'5  MiltM  M-Ip-81,  "he  who  approaches  them  will 
not  go  unpunished,  "  which  actually  modifies  the  entire  statement  made  in  CD  5:  13b-14, 
parallels  that  in  Isa.  59:  5bcc  (MT:  311W  both  function  as  a  warning  to 
those  who  are  in  company  with  the  people/creatures  mentioned  earlier.  Some  scholars 
have  identified  the  words  in  CD  5:  13f  as  an  actual  Isaianic  citation.  "0  However,  in  view 
of  the  thin  verbal  connection  between  the  texts,  it  seems  more  plausible  to  read  in  CD 
5:  13f.  an  Isaianic  allusion  rather  than  an  Isaianic  citation. 
A  comparison  of  the  CD  and  Isaianic  contexts  shows  that  the  sectarian  author's 
"use"  of  Isa.  59:  5  is  certainly  not  out  of  context.  In  its  original  context,  Isa.  59:  5  serves  as 
part  of  the  prophefs  description  of  Israel's  sins.  "Vipers'  eggs"  and  "spider's  webs"  are 
employed  as  metaphors  for  the  deeds/works  of  the  sinful  Israelites  (cf  Isa.  59:  5b-6).  The 
prophet  is  accusing  his  audience  of  lack  of  faith  and  disobedience.  The  sectarian  author 
"'  My  own  reading  of  the  first  letter  of  this  Nvord,  according  to  the  photograph  provided 
in  The  DSS  ofSh  Mark's  Monastery,  vol.  1,  is  yod  not  waw,  and  hence  ly 
110  For  instance,  P.  R.  Davies,  Damascus  Document,  p.  245;  G.  Vernies,  DSS  in  English, 
p.  10  1;  M.  O.  Wise,  M.  Abegg,  Jr.,  &  E.  M.  Cook,  A  New  Translation,  p.  55. 
166 borrows  the  language  of  the  prophet  and  applies  it  to  his  non-sectarian  contemporaries. 
In  so  doing,  he  tranfers  onto  them  the  prophetic  judgment  against  the  unfaithful  of  Israel. 
10.  CD  5:  16c  -+  Isa.  27:  1  I  ba 
CD  5:  16c  'ol))a  O-ML  J)M  -IVJM)3  MXY  IaX  M  Mil  M)-oi  31)3):  l  OY  M55D 
lQls'27:  llba  M)'11  31))):  1  0Y  N)!  7')D 
MT  Is27:  1  I  ba  MI11  3113)aTly  X5)-n 
Linguistically,  CD  5:  16c  is  in  so  exact  agreement  with  Isa.  27:  1  I  ba  that  it  could 
reasonably  be  considered  to  be  an  explicit  Isaianic  citation.  Indeed,  many  scholars  have 
thus  treated  it.  However,  doubts  may  be  cast  on  such  an  alleged  Isaianic-CD  allusive 
relationship.  It  is  noted  that  the  content  of  CD  5:  16c  is in  itself  not  Isaianic  enough  to 
substantiate  the  claim  that  the  sectarian  author  here  deliberately  echoed  the  Isaianic 
passage.  In  fact,  the  notion  presented  in  CD  5:  16f.,  that  Israel  is  a  people  without 
understanding  and  knowledge,  is  not  unique  to  the  Isaianic  tradition  in  the  OT.  This 
notion,  rather,  is  very  prominent  in  the  Book  of  Hosea  (4:  1  b,  6,14b;  5:  4;  6:  3,6;  8:  2,4; 
11:  3;  13:  4;  14:  9=  MT  14:  10;  cf.  4:  11).  "'  In  Hosea,  the  notion  of  knowledge  of  Yahweh 
is  closely  related  to  that  ofthe  mutual  covenantal  relationship  between  Israel  and  Yahweh. 
The  prophet  relentlessly  criticizes  the  Israelites  of  his  day  for  failing  to  keep  their 
covenant  with  Yahweh  and  to  observe  its  precepts.  A  member  of  a  sect  that  claimed  to 
possess  a  unique  eschatological  covenant  with  Yahweh,  the  author  of  CD  5:  16f  would 
hardly  have  overlooked  that  Hosean  motif  and  its  theological  implications. 
Further,  what  complicates  the  matter  is  the  fact  that,  in  CD  5:  17,  a  possible 
Deuteronomic  allusion  can  be  caught  (cf  Deut.  32:  28),  for  CD  5:  16c  might  be  based  on 
Deut.  32:  28.  If  that  relationship  is  confirmed,  this  may  weaken  the  likelihood  of  the 
relation  of  CD  5:  16c  to  Isa.  27:  1  1.  Therefore,  it  is  hard  to  ascertain  whether  the  sectarian 
author  here  really  had  Isa.  27:  II  in  mind  or  whether  he  simply  picked  up  a  prevalent  OT 
...  Compare  the  text  of  Hos.  4:  14b  with  that  of  CD  5:  16c  :  ND:  151  Oyl  "a  people 
who  do  not  understand/discem  will  be  thrust  down.  "  Both  NIV  and  NRSV  have  rendered  the 
first  words  as  "a  people  without  understanding.  " 
. 
167 motif  (e.  g.,  from  the  Hosean  or  the  Deuteronomic  tradition)  for  his  criticism  of  the  non- 
sectarians. 
Despite  all  this,  however,  in  view  of  the  linguistic  evidence  and  above  all  the  high 
density  of  the  Isaianic  material  packed  in  these  three  columns  ofthe  Exhortation  section, 
it  does  not  seem  unfounded  to  regard  the  Isaianic  passage  as  the  OT  backdrop  for  CD 
5:  16.  Perhaps  their  allusive  relationship  may  not  be  as  certain  as  some  scholars  have 
thought,  but  these  two  passages  do  seem  to  be  intertextually  related.  Here  it  is  not  treated 
as  a  citation  mainly  because  of  the  lack  of  a  citation  formula.  For  the  lack  of  a  citation 
formula  might  suggest  that  the  sectarian  writer  utilized  Isa.  27:  1  I  unconsciously  or  that 
he  did  not  intend  his  readers  to  note  a  scriptural  citation  here. 
It  is  very  difficult  to  expound  the  precise  meaning  of  Isa.  27:  1  Ib  in  its  original 
context.  The  crucial  element  for  understanding  the  prophefs  words  is  found  in  Isa.  27:  10  - 
"a  fortified  city"  'PY).  What  exactly  did  the  prophet  mean  by  "a  fortified  city"? 
OT  scholars  are  of  different  opinions  on  this  point.  Some  have  identified  the  city  as 
Jerusalem,  whereas  others  have  preferred  Samaria.  And  still  others  have,  opted  for  an 
indefinite  referent  for  the  city;  for  them,  "fortified  city"  merely  signifies  Israel's  enemy, 
a  foreign  power  hostile  to  God!  12  In  my  opinion,  the  larger  context  seems  to  favor  the 
third  option,  for  Isa.  27:  7-9  represents  a  contrast  between  Yahweh's  dealings  with  Israel 
and  His  dealings  with  Israel's  enemies.  "'  It  then  follows  that  the  people  without 
understanding  mentioned  in  Isa.  27:  1  lba  is  not  Israel  but  her  enemies. 
If  that  is  the  case,  the  sectarian  author's  logic  in  "using"  Isa.  27:  11  in  CD  5:  16c 
becomes  clear.  The  sectarian  author  picked  up  the  words  of  an  Isaianic  text  that 
originally  passed  sentence  on  Israel's  enemies,  and  applied  them  to  his  communitys 
enemies,  i.  e.,  to  non-sectarians  within  Israel.  In  so  doing,  he  probably  meant  that  the 
sectarian  communitys  enemies,  like  those  of  ancient  Israel,  would  surely  receive  no 
"'  A  brief  discussion  of  these  options  can  be  found  in  J.  N.  Oswalt,  Isaiah  1-39,  pp.  496- 
97. 
113  So  J.  N.  OsNvalt,  Isaiah  1-39,  p.  499;  and  C.  R-  Seitz,  Isaiah  1-39  (Interpretation; 
Louisville:  John  Knox,  1993),  pp.  198-99. 
168 compassion  or  favor  from  the  ultimate  Judge  on  the  Judgment  Day  (ef  Isa.  27:  1  I  bp). 
Problems  that  arise  due  to  the  author's  change  of  the  referent  of  Isa.  27:  11  from  Israel's 
foreign  enemies  to  the  non-sectarian  Israelites  can  be  resolved,  if  it  is  accepted  that  the 
author  here  simply  borrowed  some  terminology  from  the  Isaianic  passage. 
11.  CD  6:  8  cites  Isa.  54:  16ap2 
CD  6:  8  R)NI)3  -Iilyvj)  -I)OM 
lQlSa54:  16 
...  )"II)VJY)35  )5D  X)SIM  vjlrl  *)31LXI:  l  )DIIN  '113-11 
MT  Is54:  16  j-,  jvjy)35)5n  M)Nvol  vin)jix-i:  oD3m  1,  -, 
There  is  no  significant  textual  difference  between  the  citation  and  the  Isaianic 
texts.  The  author  of  CD  6:  2ff.  introduces  the  Isaianic  citation  with  a  simple  formula 
"Isaiah  says/said.  "  The  purpose  for  citing  Isaiah's  words  is  evidently  to  grant 
credentials  to  j-11131"n  vj"Wr,  "the  interpreter  of  the  Torah,  "  a  certain  leading  figure  of  the 
sect  mentioned  in  line  7. 
In  CD  6:  2-7  the  sectarian  author  recalls  the  history  of  the  community's  emergence 
by  means  of  apesher  of  the  "well"  story  recorded  inNum.  21:  16-20.  The  author  interprets 
the  "well"  story  by  giving  each  element  of  the  story  a  contemporary  meaning.  The 
"staff/ruler"  (It-nil  IM),  which  in  the  Num.  context  is  simply  a  tool  for  digging  the  wells, 
is  identified  with  "the  interpreter  of  the  Torah.  "  In  so  doing,  the  author  underlines  the 
role  of  the  "interpreter  of  the  Torah,  "  namely,  that  of  an  agent  through  whom  Yahweh 
satisfies  His  people'..  S  thirst  for  truth.  And  by  citing  Isa.  54:  16aP2,  the  author  further  spells 
out  the  theological  significance  ofthe  interpreter's  role  in  Yahweh's  eschatological  revival 
of  Israel. 
In  its  original  context,  Isa.  54:  16  is  part  of  YahweWs  promise  to  vindicate  and  save 
His  people  in  exile.  The  entire  chapter  envisages  the  return  of  Yahwelfs  love  to  Israel  (cf, 
Isa.  54:  6-10)  and  Israel's  imminent  bright  future  (cf.  Isa.  54:  11-14,17).  In  Isa.  54:  15-17a 
the  prophet  guarantees  to  his  audience  their  future  security  and  divine  protection  by 
appealing  to  the  sovereignty  of  Yahweh  as  Creator.  The  clause  1-n)VJy)3t)  tn  M)SV3 
cited  here  parallels  the  preceding  one  MID  VjM:  1  r1913,  both  modifying  the  noun  Vir). 
169 The  saying  that  the  Vin  "artisan"  is  created  by  Yahweh  implies  Yahweh's  ultimate 
control  of  the  fate  of  His  people.  If  those  who  make  weapons  are  created  and  controlled 
by  Yahweh,  who  can  rise  against  His  people  by  making  wars  with  them? 
Turning  to  CD  6:  8,  we  see  that  the  sectarian  author's  use  of  Isa.  54:  16  displays 
some  interpretive  features.  First  ofall,  the  sectarian  author  applies  to  Yahweh  Himselfthe 
clause  I-il)VWOý  )5-ý)  M)N))O,  which  originally  takes  the  noun  V-)-IrI  as  its  subject. 
Secondly,  he  implicitly  identifies  the  "interpreter  of  the  Torah"  with  the  t:  )  "vessel,  "  an 
identification  which  is  evidently  foreign  to  the  Isaianic  context.  These  interpretive 
changes  seem  to  suggest  that  the  author  of  CD  6:  8  disregarded  the  context  of  Isa.  54:  16 
in  using  it,  as  some  scholars  have  claimed.  "' 
A  second  reading  ofthe  passage's  context,  however,  shows  that  such  a  conclusion 
is  not  necessary.  Isa.  54:  16,  as  we  noted  earlier,  represents  Yahweh's  sovereign  control 
ofIsrael's  fate.  It  is  Yahweh  who  calls  Israel's  enemies  to  punish  Israel,  and  it  is  He  who 
spares  her.  In  such  a  context,  Isa.  54:  16  as  a  whole  serves  to  confirm  the  prophet's 
announcement  of  Yahweh's  self-initiated  deliverance  of  His  people.  In  the  present  CD 
context,  Isa.  54:  16aP2  is  cited  to  underscore  that  the  "Interpreter  of  the  Torah"  is  divinely 
ordained.  For  the  sectarian  author,  it  is  Yahweh  Himself  who  raises  him  to  lead  the 
sectarian  community  before  His  eschatological  revival  of  Israel.  Seen  in  this  way, 
Isa.  54:  16aP2  seems  to  have  been  taken  by  the  author  as  a  shorthand  symbol,  summarizing 
the  main  gist  of  the  entire  verse.  So,  even  though  it  is  taken  in  a  sense  different  from  its 
original  as  we  pointed  out  above,  Isa.  54:  16aP2  cannot  be  seen  as  used  out  of  context,  the 
general,  thematic  context. 
Another  interesting  and  important  piece  of  evidence  that  may  suggest  the  author's 
regard  to  the  broader  context  of  Isa.  54:  16  can  be  found  in  Isa.  54:  14-15.  According  to 
Isa.  54:  14-15,  on  the  day  of  Israel's  revival,  terror  and  strife  will  completely  be  eliminated 
from  the  nation.  Such  a  notion  of  God's  faithful  people  freed  from  terror  and  strife  in  the 
"'  See  J.  A.  Fitzmyer,  "Use  of  Explicit  OT  Quotations,  "  p.  40:  "The  verse  of  Isaiah  thus 
quoted  is  used  with  complete  disregard  of  its  original  context"  (emphasis  mine);  M.  A.  Knibb, 
Qumran  Community,  p.  49. 
170 Endtime  contrasts  sharply  with  that  represented  by  Isa.  24:  17f,  a  text  that  is  cited  by  the 
author  in  CD  4:  12ff.  "'  for  describina  the  current  situation  of  his  non-sectarian 
contemporaries.  Is  it  far-fetched  that  it  was  such  an  intratextual  ideological  contrast 
between  Isa.  24:  17  and  54:  14-16  that  inspired  and  stimulated  the  sectarian  author  to  cite 
Isa.  54:  16  in  CD  6:  8?  Is  the  author's  choice  of  Isa.  54:  16,  which  thematically  contrasts  with 
Isa.  24:  17  cited  in  CD  4:  14,  simply  accidental? 
12.  CD  6:  16f.  --+  Isa.  10:  2 
CD  6:  16f. 
...  ins^i)  wmn)  nmi  o55vv  np)j)o5x  nrn5  )nyn)y  nm  5it)5) 
... 
jQISajO:  2  lt):  P  0))3131')  31MI  tl!  75vj  1113)3!  )M  31P-11t,  ))DY  ))3y  \:  )DV-))3  511),  51 
... 
MTIs1O:  2  lt:  i"  0))3131)  31M)  055V  3113Y35N  *)Y3Y'))3Y  U.  0vin  5U5) 
... 
As  shown  in  the  text-diagram  above,  the  close  proximity  in  wording  of  the  two 
passages  strongly  establishes  their  allusive  relationship.  IntermsofsyntaxCD6:  16f  also 
stands  very  close  to  Isa.  10:  2,  both  consisting  of  an  awkward  syntactical  structure  with 
infinitive  constructs  in  the  first  two  clauses  and  an  imperfect  tense  verb  in  the  last  one. 
"'  The  point  made  in  this  paragraph  would  be  invalid,  if  it  were  proved  that  the  author 
of  CD  4:  12ff.  was  different  from  that  of  CD  6:  2ff..  In  my  view,  however,  we  do  not  have 
sufficient  evidence  to  substantiate  that.  On  the  contrary,  some  scholars  tend  to  regard  these  two 
passages  as  parts  of  a  single  literary  unit  indebted  to  one  single  (group  of)  author(s)  or 
redactor(s);  e.  g.,  A.  M.  Denis,  Les  thýmes  de  connaissance  dans  le  Doculnent  de  Damas 
(Louvain,  1967),  p.  124  (cited  from  J.  Murphy-OConnor,  "A  Literary  Analysis  of  Damascus 
Document  VI,  2-VIH,  3,  "  RB  78[19711,  p.  210  &  n.  2). 
Although  he'-rejects  the  common  authorship  of  CD  2:  14-6:  1  and  6:  2-1  la,  I  Murphy- 
O'Connor  admits  that  "[flhe  midrash  [CD  6:  2-11a]  has  many  contacts  with  the  Missionary 
Document  (2:  14-6:  1)  and  the  contrast  between  the  emphasis  on  lack  of  knowledge  at  the  end  of 
this  document  (5!  16-17)  and  the  stress  on  the  possession  of  knowledge  at  the  beginning  of  the 
midrash  (6:  2b)  strongly  suggests  an  intentional  link  between  the  two"  (see  "Literary  Analysis,  " 
p.  228).  And  he  concludes  that  the  function.  of  CD  6:  2-11  a  "is  to  provide  a  linking  transition  from 
the  Missionary  Document  to  the  Memorandum  [CD  6:  11  b-8:  3  ]"  (see  "Literary  Analysis,  "  p.  23  1). 
Despite  the  implausibility  of  his  arguments  for  a  different  authorship  for  CD  2:  14-6:  1  and  6:  2- 
11  a,  I  think,  even  Murphy-OConnor's  conclusion  would  imply  that  the  author  ofthe  midrash  was 
aware  of  the  original  context  of  the  Isaianic  citation  in  CD  4:  13-14  when  he  sought  to  link 
different  documents  together.  If  so,  it  is  surely  not  unfounded  to  claim  that  the  author  of  CD 
6:  2ff.,  having  been  inspired  by  Isa.  24:  17,  which  is  cited  in  CD  4:  13-14,  deliberately  picked  up 
another  Isaianic  text  that  ideologically  contrasts  with  Isa.  24:  17  to  qualify  the  role  of  "the 
interpreter  of  the  Law.  " 
171 The  most  intriguing  element  that  supports  the  relationship  of  CD  6:  16f.  to  Isa.  10:  2  is  the 
sectarian  author's  use  of  the  third  person  plural  in  both  0!  7!  7Vj  and  nNI). 
Indeed,  the  syntax  of  CD  6:  16f  in  the  present  context  is  peculiar.  The  most 
puzzling  problem  is  raised  by  the  author's  use  of  the  third  person  plural  in  both  t35t)Vj  and 
)M'P:  Who  are  "they?  "  Because  of  this,  scholars  have  offered  diverse  translations  of  this 
saying.  For  instance, 
C.  Rabin:  "and  not  to  rob  the  poor  of  His  people,  that  widows  might  be  their  spoil  and  that 
they  might  murder  the  orphans;  " 
G.  Vermes:  "they  shall  not  rob  the  poor  of  His  people,  to  make  of  widows  their  prey  and 
of  the  fatherless  their  victims;  " 
P.  R.  Davies:  "this  is  to  'rob  the  poor  of  His  people,  that  widows  become  their  spoil  and 
they  murder  the  orphans;  " 
M.  A.  Knibb:  "(this  is)to  rob  the  poor  of  his  people,  to  make  widows  their  spoil,  and  they 
murder  the  fatherless;  " 
F.  G.  Martinez:  "from  stealing  from  the  poor  ofthe  people,  from  making  theirwidows  their 
spoils  and  from  murdering  orphans;  ""' 
J.  M.  Baumgarten  &  D.  R.  Schwartz:  "(for)  they  (the  sons  of  the  pit)  steal  from  the  poor  of 
his  people,  preying  upon  widows  and  murdering  orphans;  " 
Wise,  Abegg  &  Cook:  "they  must  not  rob  'the  poor  of  God's  people,  making  widows' 
wealth  their  booty  and  killing  orphans';  " 
E.  Lohse:  "(nicht)  die  Armen  seines  Volkes  zu  berauben,  daß  Witwen  ihre  Beute  sind  und 
sie  Waisen  ermorden.  017 
As  these  translations  show,  in  order  to  make  sense  of  CD6:  16f.,  scholars  have 
made  additions  to  the  text.  Among  these  additions,  the  most  curious  are  those  of  P.  R. 
Davies  and  of  M.  A.  Knibb.  It  is  not  clear  how  the  "this  is"  functions  in  the  context,  or 
what  it  really  refers  to.  Whatever  additions  they  have  made,  most  of  the  scholars  have 
"'  F.  Garcia  Martinez,  The  DeadSea  Scrolls  Translated  (Leiden:  E.  J.  Brill,  1994),  p.  37. 
117  E.  Lohse,  Die  Texte  aus  Qumran  (2nd  rev.  ed.;  MUnchen:  K6sel-Verlag,  1986[1971]), 
p.  79. 
172 understood  CD  6:  16f  as  part  of  the  sectarian  halakhic  precepts  that  the  author  requires 
the  sectarians  to  observe.  But  only  Baumgarten  &  Schwartz  interpret  CD  6:  16f  as 
specifically  speaking  of  "the  sons  of  the  pit"  (31riVi-il  M)  in  line  15.  Their  interpretation 
is  very  probably  based  on  the  author's  use  of  the  3rd  person  plural  verb  Ins-))  and  the  3rd 
person  plural  suffix  in  0ýýV,  and  perhaps  also  on  the  Isaianic  passage  to  which  CD  6:  16f 
alludes.  Although  such  an  interpretation  is  possible,  it  is  neither  necessary  nor  natural  in 
view  of  the  grammar  and  the  context  of  the  present  CD  passage.  Instead,  it  seems  most 
natural  to  tTanslate  CD  6:  16f.  thus:  and"'  (no!  )...  to  rob  the  poor  of  His  people  so  as  to 
prey  upon  120  widows  and  to  kill  orphans.  121 
Our  interpretation  of  CD  6:  16f  exposes  the  role  which  Isa.  10:  2  plays  in  the 
author's  composition.  Isa.  10:  2,  which  originally  isjudgmental  in  nature,  is  not  "used"  by 
the  author  for  polemical  purposes,  but  is  recruited  simply  for  the  sectarian  halakhic 
formulations.  That  means,  based  on  Isaiah's  oracle  against  the  wicked  Israelites  of  his 
day,  the  sectarian  author  here  delineates,  with  the  prophet's  language,  what  is  right  for 
the  sectarians  to  follow  before  God. 
13.  CD  7:  11  f  cites  Isa.  7:  17 
CD  7:  1  Off.  I)'  2M  311)a  5YI  IM  5YI  Ity  KIT,  -DoX  'ivjM  wal-n  ývom  Jýi  tryvj) 
"'  The  conjunction  I  here  serves  as  a  subject-marker,  signifying  the  beginning  of  a  new 
topic;  note  the  authorýs  use  of  the  construction  I+  infinitive  construct  throughout  lines  14-21  of 
the  column. 
"'  The  addition  of  a  negative  particle  makes  better  sense  of  the  passage  in  this  context; 
see  C.  Rabin,  Zadokite  Documents,  p.  25;  cf.  Lohse's  translation. 
"'  This  infinitival  clause  could  also  be  translated  as:  "so  as  to  make  widows  your  (lit., 
their)  spoil.  " 
"'  This  interpretation  presupposes  51115  as  the  main  verb  of  the  line,  which  is  modified 
by  two  subordinate  verbs  nl)-sb  and  InN"P,  and  also  that  MD35N  and  t3))3131)  are  taken  as  a 
word-pair,  being  two  sub-groups  of  Iny  ))3Y.  These  presuppositions  are  certainly  justified  on 
grammatical  grounds  and  by  the  fact  that  "widow"  and  "orphan"  very  often  go  hand  in  hand  as 
a  word-pair  in  the  OT;  cf.  Ex.  22:  22  (=NTF  22:  21);  Deut.  10:  18;  14:  29;  26:  12;  Pss.  68:  5  (=MT 
68:  6);  146:  9;  Isa.  1:  17,23;  9:  17;  Jer.  22:  3. 
173 irn-11)  5yn  onom  -111D  orn  Ima  'IV)m  t)))O) 
lQls'7:  17  M)  t3P)3!  7)xa  Mt7  -lvix  tl'))O)  I)IM  Tl,  )a  5y)  1')5y  N)a-)) 
fill-il)  5yy-)  tl)-)Om 
MT  Is7:  17  -ITO  01))3!  7  )M:  1  X5  'IYAX  01)31'  1):  Ix  31)a  5-VI  1)3y!  7yl  1)5y  wa) 
onom 
It  is  not  clear  why  thcýnegative  X15  and  the  preposition  t7  before  OP)3  are  dropped 
Y 
in  CD  7:  11-12.  Is  this  due  to  carelessness,  or  is  it  intentional?  The  choice  involves 
speculation. 
In  its  original  context,  the  sense  of  Isa.  7:  17  is  somewhat  obscure.  It  could  be 
positive,  giving  the  reader  a  promise  of  salvation;  but  it  could  also  be  negative,  declaring 
a  word  ofjudgment.  Careful  reading  of  the  immediate  context  leads  us  to  conclude  that 
the  latter  seems  to  be  the  more  likely  sense  of  Isaiah's  words.  Isa.  7:  13  clearly  represents 
the  prophet's  anger  due  to  the  unbelief  of  the  king  Ahaz.  A  strong  piece  of  evidence  for 
reading  the  text  in  a  negative  way  is  found  in  Isa.  7:  17b:  -nVJM  1'ý)D  M,  "the  king  of 
Assyria.  "  Isa.  7:  17b  is  most  probably  a  gloss"'  added"'  so  as  to  spell  out  more  clearly  the 
judgmental  sense  of  the  whole  verse.  Isa.  7:  18ff.  too  is  epexegetical,  explicitly  bringing 
out  the  prophet's  judgmental  sense  in  v.  17.  Thus,  in  Isa.  7:  17  the  prophet  is  announcing 
the  coming  of  days  of  devastation  upon  the  unbelieving  Ahaz  and  his  country,  and  the 
verse  itself  speaks  of  the  severity  of  divine  punishment. 
The  context  of  the  Isaianic  citation  in  CD  7:  11-12  is  evidently  judgmental  and 
polemical  (cf.  lines.  12f.  ).  In  CD  7:  9  the  sectarian  writer  condemns  those  who  despise  the 
Law  and  the  sectarian  precepts  that  are  derived  from  the  sectarian  interpretation  of  the 
"'  That  Isa.  7:  17b  is  a  gloss  is  determined  by  the  context  and  the  particle  M.  For  a 
discussion  of  the  function  of  M  as  a  gloss-marker,  see  M.  Fishbane,  Biblical  Interpretation, 
pp.  44f. 
"  Most  OT  scholars  have  taken  Isa.  7:  17b  as  a  gloss  added  here  by  a  later  hand  (probably 
the  editor  of  the  whole  Book  of  Isaiah);  see  H.  Wildberger,  Jesaja  1-12  (BKAT  10/1; 
Neukirchen-Vluyn:  Neukirchener  Verlag,  1972),  p.  297f;  idem,  Isaiah  1-12  (tr.  T.  H.  Trapp; 
Nfinneapolis:  Fortress,,  199  1),  pp.  287,315-16;  R.  E.  Clements,  Isaiah  1-39,  p.  89;  0.  Kaiser,  Isaiah 
1-.  12  (rev.  ed;  OTL;  SCM  Press,  1983),  pp.  151,172. 
174 Law;  and  he  declares  the  inevitability  of  divine  punishment  upon  them.  By  citing  the 
words  of  Isaiah,  he  underlines  the  sureness  and  fierceness  of  God's  judgment  upon  the 
wicked  (O)YVI).  The  fact  that  "Judah"  functions  as  a  code  name  for  the  sect  (cf.  CD 
4:  1  1)124  suggests  that  the  separation  of  "Ephraim"  from  "Judah,  "  of  which  Isa.  7:  17 
speaks,  may  imply  the  separation  between  the  sectarians  and  their  contemporary  society, 
which  they  regard  as  astray  and  ungodly.  If  so,  we  can  concur  with  J.  A.  Fitzmyer  that 
"[Isa.  7:  17]  is  quoted  in  the  sense  originally  intended,  but  it  is  also  extended  to  a  new 
situation  which  is  expected.  ""' 
14.  CD  14:  1  alludes  to/cites(?  )  Isa.  7:  17 
CD  14:  1 
...  -n-n-or  5Y)3  oruqm  'lit)  cwn  ima  X5  -1VJX 
IQIs'7:  17  'illo  orný  Ima  mi5'ivjm  Ww  jnmn)-a  týyl  J)oy  t?  y)  Ity  Wan 
in-11)  5Y)3  OnDm 
NIT  Is7:  17  1110  ol)nt?  )x:  1  R5  -wim  oýw  ln'x  va  5yi  Iny  5y)  Ity  -mn)  xn) 
I-III  I*,  5yn  t3*)'I.  Ox 
Most  scholars  have  rightly  identified  in  CD  14:  1  a  citation  of,  or  an  allusion  to, 
Isa.  7:  17.  The  verbal  similarity  between  the  passages  suggests  that  here  we  probably  have 
an  Isaianic  citation.  However.,  in  view  of  the  incompleteness  of  the  text,  it  is  difficult  to 
do  anything  more  than  just  pointing  out  that  Isa.  7:  17  is  probably  cited  to  support  a 
preceding  statement  which  might  bejudgmental  against  outsiders  who  do  not  observe  the 
precepts  of  the  sect.,,  (cf  14:  2). 
b.  Concluding  Remarks 
Our  examination  of  the  Isaianic  material  in  the  Damascus  Document  has  shown 
that  the  sectarian  writers  made  lavish  use  of  the  Isaianic  judgmental  language  and 
"  See  J.  M.  Baumgarten  &  D.  J.  Schwartz,  "Damascus  Document,  "  p.  19,  n.  34;  M.  A. 
Knibb,  Qumran  Community,  p.  59. 
125  J.  A.  Fitzmyer,  "Use  of  Explicit  OT  Quotations,  "  p.  46. 
175 concepts  for  polemical  purposes.  The  Isaianic  tradition  has  enriched  these  writers' 
vocabulary  in  their  attacks  on  non-sectarian  Jews,  who  in  their  sight  neither  observed  the 
Law  nor  accepted  the  sect's  halakhic  interpretation  of  it. 
On  the  other  hand,  these  sectarian  writers  also  drew  on  Isaianic  language  or 
distinctive  terminology  to  spell  out  the  significance  ofthe  key  figures  oftheir  community. 
Their  use  of  the  Isaianic  terminology  reflects  the  self-understanding  of  the  role  of  the 
sectarian  movement  in  Israel's  eschatological  restoration. 
In  our  examination,  we  have  observed  that  when  launching  an  attack  or  passing 
judgment  on  non-sectarians  by  drawing  on  the  Isaianic,  tradition,  the  sectarian  writers  of 
the  Damascus  Docu  ment  cited  texts  whose  original  contexts  were  polemical  or 
judgmental;  on  the  other  hand,  when  speaking  of  the  sectarians  they  quoted  texts  whose 
original  contexts  were  salvific.  This  observation  has  led  to  the  conclusion  that  these 
wr  iters  were  well  aware  ofthe  context  of  the  Isaianic  texts  utilized,  especially  the  broader 
theological  context  of  the  Isaianic  tradition. 
In  certain  instances,  however,  we  noted  a  change  of  referent  in  the  sectarian  "use" 
ofthelsaianic  material.  In  CD  5:  16,  for  instance,  the  sectarian  author  changed  Isa.  27:  1  I's 
referent  from  Israel's  foes  to  non-sectarian  Israel  ites/Jews.  Such  a  change  of  referent  can 
be  explained  when  we  accept  the  sectarian  "use"  of  Isa.  27:  II  as  some  kind  of  linguistic 
borrowing.  The  author  did  not  explicitly  say  he  was  "using"  Isa.  27:  1  1;  nor  did  he  claim 
that  he  meant  what  Isaiah  meant.  Perhaps,  the  case  of  CD  6:  8  is  a  little  difficult,  for  the 
author  explicitly  quotes  Isaiah's  language.  Isa.  56:  16aP2  originally  takes  "the  ploughman" 
as  its  subject,  but  in  CD  6:  8  it  takes  a  new  subject,  i.  e.,  God.  This  referent  change  perhaps 
can  be  explained  by  the  fact  that  the  author  took  Isa.  56:  16aP2  as  a  shorthand  symbol, 
summarizing  the  point  ofthe  entire  verse,  as  -we  suggested  above.  A  comparison  of  these 
two  cases  discloses  an  interesting  thing.  In  the  case  of  CD  5:  16,  the  new  referent  (non- 
sectarian  Jews)  in  some  sense  parallels  the  original  one  (Israel's  foes),  both  referring  to 
the  oppressors/opponents  of  God's  covenanted  people;  whereas  in  the  case  of  CD  6:  8,  the 
original  and  new  referents  seem  to  have  no  evidently  parallel  characteristics.  Finally,  it 
is  interesting  to  note  that  the  sectarian  citation  of  Isa.  24:  17  in  CD  4:  13-14  operates  in  a 
176 symbolic  mode  of  understanding  or  even  like  an  algebraic  substitution. 
D.  The  Isaianic  Tradition  in  the  Thanksgiving  Scroll 
The  Thanksgiving  Scroll  (I  QH),  also  called  Hodayot  in  Hebrew,  is  a  collection  of 
psalms  or  hymns  that  express  a  deep  sentiment  of  thanks/praise  for  God's  mercy, 
protection,  deliverance,  and  even  revelation  of  truth.  These  hymns  often  begin  with 
formulaic  expressions  such  as  I  thank  you,  0  Lord/my  God!  "  (e.  g.,  2:  20,3  1;  4:  5;  5:  5,20; 
7:  6;  11:  1,15),  126  or  sometimes  with  "  Blessed  are  you,  0  Lord!  "  (e.  g.,  10:  14;  11:  2  8,29,3  4; 
cf  5:  20).  Most  of  the  hymns  strike  a  strong  personal  note,  but  it  is  difficult  to  ascertain 
whether  they  were  initially  compos-ed  for  personal  devotional  or  for  corporate  cultic 
purposes.  "' 
Reading  between  the  lines  of  the  hodayot,  one  may  catch  clues  as  to  the  identity 
oftheir  writer(s).  For  instance,  in  I  QH  4:  5,10,24-29,  the  writer  of  the  column  claims  that 
he  has  received  God's  special  revelation  and  would  teach  God's  people  the 
truth/knowledge  offlis  covenant.  This  readily  recalls  to  mind  several  passages  from  other 
Qumran  scrolls  that  ascribe  a  similar  role  to  the  mysterious  leader  of  the  Qumran  sect,  the 
Teacher  of  Righteousness  (cf.,  e.  g.,  CD  1:  11;  20:  32;  1  QpHab  7:  4-5).  Similar  instances 
can  be  found  elsewhere  in  the  Scroll,  e.  g.,  in  2:  1-19;  5:  5-1  9.12'  Thus,  some  scholars  129 
126  Unless  otherwise  stated,  both  the  text  and  the  system  oftersification  for  all  references 
here  and  afterwards  are  based  on  those  of  Die  Texte  aus  Qumran,  edited  by  E.  Lohse. 
12'For  a  discussion  ofthis,  see  S.  Mowinckel,  "SomeRemarks  onHodayot  39.5-20,  "  JBL 
75(1956),  pp.  268-69;  S.  Holm-Nielsen,  Hodayot:  Psalmsftom  Qumran  (Aarhus:  Universitets- 
forlaget  1,1960),  pp.  33248;  and  now  B.  Nitzan,  Qumran  Prayer  &  Religious  Poetry  (Leiden: 
E.  J.  Brill,  1994),  pp.  321-55. 
12'  For  more  examples  and.  discussion,  see  G.  Jeremias,  Der  Lehrer  der  Gerechtigkeit 
(SUNT  2;  GUtingen:  Vandenhoeck  &  Ruprecht,  1963),  pp.  16  8-267. 
"'  For  instance,  G.  Jeremias,  op.  cit.;  0.  Betz,  Offenbarung  undSchrif(forsch1mg  in  der 
Quniransekte  (WUNT  6;  Tflbingen:  J.  C.  B.  Mohr,  1960),  p.  155;  J.  Carmignac,  "Les  tl6ments 
historiques  desHymnes'de  Qumran,  "  RevQ  2(1960),  pp.  205-22;  J.  A.  Huntjens,  "Contrasting 
Notions  of  Covenant  and  Law  in  the  Texts  from  Qumran,  "  RevQ  8(1974),  p.  371;  J.  J.  Collins, 
177 have  opined  that  at  least  some,  if  not  all,  of  the  hymns  collected  in  the  Scroll.  were 
composed  by  this  charismatic  yet  enigmatic  figure,  and  hence  that  these  lines  offer 
material  for  a  possible  reconstruction  of  the  early  history  of  the  Qumran  community. 
However,  other  scholars,  such  as  S.  Holm-Nielsen"'  and  G.  Vermes"',  have  taken  a 
rather  skeptical  stance  and  have  strongly  argued  for  an  indefinable,  multiple  authorship 
of  the  hymns  in  the  Scroll.  Whether  or  not  some  or  all  of  the  hymns  can  be  attributed  to 
the  mysterious  Teacher  of  Righteousness,  scholars  are  generally  agreed  that  most  of  the 
hymns  collected  in  the  Scroll  were  probably  composed  before  the  turn  of  the  Christian 
era. 
Due  to  the  deterioration  of  the  leather  of  the  Scroll  in  the  course  of  time,  many  of 
the  hymns  have  become  fragmentary  and  difficult  to  read.  This  makes  it  difficult  to 
versify  the  hymns.  For  this  reason,  the  exact  number  of  hymns  collected  in  the  Scroll  has 
become  a  matter  of  guessing. 
Despite  their  textual  fragmentary  state,  these  hymns  clearly  exhibit  their  writers' 
lavish  use  of  Scripture.  Indeed,  although  no  instances  of  explicit  scriptural  citation  can 
be  found  on  these  hymns,  it  is  manifest  that  the  sectarian  psalmists  were  greatly  indebted 
to  OT  Scripture  in  a  variety  of  ways:  form,  imagery,  vocabulary,  concept,  and  so  on. 
These  sectarian  psalmists  so  freely  adopted,  adapted,  and  merged  the  expressions  and 
wordings  of  Scripture  into  their  compositions  that  they  ended  up  producing  a  collection 
of  mosaics  of  the  Scriptures.  Their  favorite  scriptural  sources  are  mainly  from  the 
canonical  Psalms  and  the  Prophetic  Books  (esp.  Isaiah).  A  considerable  number  oftraces 
of  the  Isaianic  influence  upon  the  hymns  can  be  caught.  According  to  P.  Wernberg- 
Moller,  some  32  instances  of  possible  Isaianic  allusions  are  found  just  in  the  first  three 
"Dead  Sea  Scrolls  -  Thanksgiving  Hymns,  "  in  ABD,  vol.  2,  pp.  93-94;  H.  -J.  v.  d.  Minde, 
"Thanksgiving  Hymns,  "  in  ABD,  vol.  6,  p.  439. 
"'  S.  Holm-Nielsen,  Hodayot,  pp.  316-31. 
"'  G.  Vermes,  "Writings  of  the  Qumran  Community,  "  pp.  454-55. 
178 columns  of  the  Scroll.  "'  S.  Holm-Nielsen  has  also  proposed  more  than  116  instances 
scattered  all  over  the  hymns;  "'  and  I  Carmignac  has  suggested  about  100  instances.  134 
In  view  of  limitations  of  space  and  time,  we  cannot  help  being  selective  in  our 
choice  of  data  for  examination  out  of  this  huge  body  of  material.  In  the  following  pages, 
I  will  select  and  examine  the  Isaianic  material  in  the  Scroll  that  represents  important 
theological  notions  of  the  Qumran  psalmists,  and/or  the  Isaianic  material  that  offers  us 
significant  data  for  an  inter-document  comparison.  For  instance,  the  allusions  to  the 
famous  "stone  passages"  in  IQH  6:  26;  7:  9  (and  9:  200)  will  be  examined,  for  these 
Isaianic  passages  are  also  alluded  to  or  cited  in  other  non-biblical  Qumran  documents 
(e.  g.,  I  QS)  and/or  non-Qumran  documents  (e.  g.,  Romans),  which  fall  into  the  scope  of 
study  of  this  thesis. 
a.  Analysis  of  the  Data 
1.  IQH2:  18-19-+Isa.  27:  llb(x&28:  lla 
1QH  2:  18f.  t331)V))3:  1  V:  1571!  7  DWI  M5  QV5  31'IrIM  IM51  -IIEW  511YI  01'P)3)) 
IQIsa27:  11 
28:  11  3l'Irlm  ))VJ5:  1)  -IIEIVJ  Wt):  OD 
MTls.  27:  11  XV-1  nl)):  l  OY 
28:  11  mrim  pvtpai  -iigvj  wta  )n 
I  QH2:  19  presents  the  notion  of  "a  people  without  understanding.  "  This  notion  can 
be  found  in  several  OT  passages:  Deut.  32:  28;  Hos.  4:  lb,  6,14b;  5:  4;  6:  3,6;  8:  2,4;  113; 
13:  4;  14:  9=Mrl4:  10;  and  Isa.  27:  1  lb;  ef  Hos.  4:  1  1;  Isa.  1:  3;  56:  11.  Of  these  passages, 
"'  P.  Wernberg-Moller,  "Contribution  of  the  Hodayot  to  Biblical  Textual  Criticism,  " 
Textus  4(1964),  pp.  133-75. 
"'  See  S.  Holm-Nielsen,  op.  cit.,  pp.  355-56. 
134  See  J.  Carmignac,  "Les  Citations  de  Vancien  Testament,  et  Sp6cialement  des  Po6mes 
du  Serviteur,  dans  les  Hymnes  de  Qumran,  "  RevQ  2(1960),  pp.  362-68. 
179 Hos.  4:  14b"5  and  Isa.  27:  11  exhibit  close  linguistic  similarites  to  the  present  Hodayot 
passage.  Thus,  it  is  difficult  to  claim  for  certain  that  Isa.  27:  1  I  serves  as  one  of  the  OT 
source-texts  for  I  QH  2:  19.  However,  considering  the  fact  that  the  plural  form  of  -11))a 
"understanding"  only  occurs  in  Isa.  27:  1  1,  it  does  not  seem  unlikely  that  the  psalmist 
picked  up  the  notion  from  the  Isaianic  passage  rather  than  somewhere  else.  Perhaps  the 
wording  of  the  psalmist  here  is  a  combination  of  Hos.  4:  14b  and  Isa.  27:  1  I  ba,  as  S.  Holm- 
Nielsen  has  suggested. 
The  intertextual  connection  between  IQH  2:  19  and  Isa.  28:  11  can  be  securely 
established  on  verbal  grounds,  since  the  phrase  ITIrIM  JIVJ%  "a  strange  tongue,  "  which 
the  two  passages  have  in  common,  occurs  only  in  Isa.  28:  1  1.  The  presence  of  the  term 
ilov-)  "lip"  in  both  IQH  2:  19  and  Isa.  28:  11  also  enhances  the  likelihood  of  their 
relationship. 
Here  the  two  Isaianic  phrases  "a  strange  -  tongue"  and  "a  people  without 
understanding"  were  merged  together  by  the  psalmist  to  represent  the  (false)  teachings 
of  the  "men  of  deceit"  (-tP)3'1  WWR;  perhaps  his  opponents),  who  led  God's  people  astray 
(cf  1QH  2:  16-18).  The  phrase  "a  strange  tongue"  is  used  figuratively  in  Isa.  28:  11  to 
signify  a  foreign  nation  whose  language  is  incomprehensible  to  Israelites.  So  it  conveys 
the  sense  of  incomprehensibility.  Here  combined  with  "a  people  without  understanding" 
in  Isa.  27:  1  1,  this  sense  is  emphatically  put.  Thus,  the  psalmist's  use  of  these  phrases 
effects  a  sharp  contrast  between  the  teachings  ofthe  "men  ofdeceit"  and  his  own  (cf.  lines 
13-15).  For  him,  the  teachings  of  the  "men  of  deceit"  had  no  true  knowledge;  they  were 
even  incomprehensible  and  meaningless. 
On  a  closer  reading  ofthe  two  Isaianic  passages,  we  notice  a  contextual  continuity 
between  them  and  1QH  2:  19.  The  original  contexts  of  the  two  Isaianic  passages  are 
accusatory  orjudgmental.  In  Isa.  27:  1  1,  the  "people  without  understanding"  probably  are 
those  who  oppose  Yahweh,  who  will  in  turn  show  no  favor  upon  them.  In  Isa.  28:  1  1, 
Ephraim  is  condemned  and  will  receive  God's  judgment  -  an  exile  by  a  nation  whose 
"'  Hos.  4:  14b  runs:  1-1:  15)  OYI,  "thus  a  people  without  understanding  comes  to 
ruin"  (NRSV). 
180 language  she  does  not  know.  In  1  QH  2:  19,  the  psalmist,  by  applying  the  phrases  to  them, 
condemned  his  opponents.  In  so  doing,  he  may  have  intended  to  transfer  what  the 
prophet  said  of  God's  adversaries  onto  the  "men  of  deceit.  " 
2.  IQH3:  10-+Isa.  9:  6(=MTJsa.  9:  5) 
IQH  3:  10 
...  In'11:  1)  Oy  ýYP  x5o 
lQls'9:  6b  ly3vj  WI-1131 
MTls.  9:  6b 
The  impression  that  the  psalmist  here  borrowed  the  Isaianic  terminology  seems  to 
be  inescapable.  For  it  is  beyond  question  that  the  phrase  NYP  W70  "wonder  of  a 
counsellor,  i.  e,  a  wonderful  counsellor"  is  uniquely  Isaianic. 
Although  scholars  raise  no  questions  about  the  relationship  of  I  QH  3:  10  to  Isa.  9:  6, 
the  implications  ofthis  relationship  in  the  present  context  of  the  hymn  have  been  disputed 
among  scholars.  Since  the  Isaianic  passage  alluded  to  here  is  messianic  in  nature,  some 
scholars  have  opined  that  I  QH  3:  10  must  also  have  borne  some  messianic  connotations. 
For  instance,  J.  V.  Chamberlain  and  W.  H.  Brownlee  have  understood  the  passage  as 
presenting  the  psalmist/sect's  hope  for  the  appearance  ofa  messianic  figure.  136  Following 
the  logic  of  the  messianic  interpretation  of  I  QH  3:  10,0.  Betz  has  identified  in  the 
passage  a  conflation  of  Isa.  9:  6  and  Num.  11:  12  and  hence  has  proposed  that  the  messiah 
envisaged  in  I  QH  3:  10  is  the  Qumran  sect  itself.  "'  However,  the  messianic  interpretation 
of  the  hymn  in  I  Q4  3:  6-18  is  rejected  by  many  other  scholars,  for  whom  the  distinctive 
Isaianic  terminology  in  I  QH  3:  10  simply  carries  its  plain  verbal  meaning  and  nothing 
"'J.  V.  Chamberlain,  "Another  Qumran  Thanksgiving  Psalm,  "  JNES  14(1955),  pp.  3241; 
idem,  "Further  Elucidation  of  a  Messianic  Thanksgiving  Psalm  from  Qumran,  "  JNES  14(1955), 
pp.  181-82;  and  W.  H.  Brownlee,  "Messianic  Motifs  of  Qumran  and  the  NT  -  I,  "  NTS  3(1956), 
pp.  23-30.  See  also  M.  A.  Knibb,  Qumran  Community,  pp.  174,176. 
137  0.  Betz,  "Die  GeburtderGemeindedurchdenLehrer,  "NTS  3(1957),  pp.  314-26;  idem, 
"Das  Volk  seiner  Kraft:  zur  Auslegung  der  Qumran-hodajah  111,1-18,  "  NTS  5(1958),  pp.  67-75; 
for  an  excellent  English  summary  of  the  latter  essay  see  NTAbstracts  3(1959),  pp.  298-99.  See 
also  H.  Ringgren,  The  Faith  ofQumran  (Exp.  ed.;  NY:  Crossroad,  1995),  pp.  191-9  8.  Ringgren 
appears  to  put  less  stress  on  the  messianic  nature  of  I  QH  3:  7-12. 
181 more.  "8  In  these  scholars'  view,  the  emphasis  of  the  psalmist's  language  is  laid  on  the 
birth-pangs  imagery,  stressing  the  great  afflictions  and  sufferings  that  the  psalmist  has 
borne. 
It  is  hard  to  detennine,  for  sure  whether  or  not  I  QH  3:  10  should  be  interpreted  to 
bear  any  messianic  implications.  Carefully  reading  the  context  of  the  psalm  in  I  QH  3:  6- 
18,  we  learn  that  the  psalmisfs  language  is  highly  figurative.  As  G.  Hinson  has  pointed 
out,  139  the  psalmist  here  employs  three  images/similes...  to  convey  one  single  point:  the 
psalmist  was  in  a  situation  that  had  caused  him  to  endure  deep  afflictions  and  great 
sufferings.  "'  Apart  from  the  woman-in-labor  imagery,  the  other  two  images  (i.  e.,  those 
of  a  ship  in  a  stormy  sea  and  of  a  city  besieged  by  its  enemies)  exhibit  nothing  messianic. 
This  seems  to  suggest  that  the  most  natural  way  to  interpret  the  woman-in-labor  imagery 
is  non-messianic,  "'  and  that  the  point  of  the  imagery  is  merely  pains  and  sufferings. 
Moreover,  the  imagery  of  a  woman  enduring  the  pangs  of  childbirth  is  quite  frequently 
used  in  the  OV'  to  signify  afflictions  and  sufferings.  Such  a  use  of  the  imagery  is  also 
frequent  in  the  Book  of  Isaiah  (13:  8;  213;  26:  17-18;  373;  66:  7-9).  In  view  of  all  this,  it 
"'  See,  e.  g.,  I  Baumgarten  &  M.  Mansoor,  "Studies  in  the  New  Hodayot  (Thanksgiving 
Hymns)  -  II,  "  JBL  74(1955),  p.  190,  n.  13;  M.  Mansoor,  The  Thanksgiving  Hymns  (Leiden:  E.  J. 
Brill,  196  1),  p.  113,  n.  2;  S.  Mowinckel,  "Some  Remarks  on  Hodayot  39  (3:  5-20),  "  JBL  75(1956), 
p.  276;  L.  H.  Silberman,  "Language  and  Structure  in  the  Hodayot  (IQH  3),  "  JBL  75(1956),  pp. 
104-6.  There  are  scholars  who,  though  taking  this  stance,  have  not  entirely  ruled  out  the 
possibility  of  a  messianic  interpretation  of  IQH  3:  10;  see,  e.  g.,  R.  E.  Brown,  "The  Messianism. 
ofQumran,  "  CBQ  19(-1957),  pp.  66-72;  G.  Hinson,  "Hodayothl][1.6-18:  In  what  sense  messianic?  " 
RevQ  2(1960),  pp.  183-204. 
"'  G.  Hinson,  "In  what  sense  messianic?  ",  pp.  201-3. 
"'  They  are  "a  ship  in  the  stormy  seaý'  (lines  6,13-17),  "a  city  besieged  by  its  enemies" 
(line  7a),  and  "a  woman  in  travail"  (lines  7b-  12,18). 
111  See  also  0.  Bet7,  "Die  Geburt  der  Gemeinde,  "  pp.  316-18. 
"'  See  also  S.  Holm-Nielsen,  Hodayot,  p.  63:  "the  birth  is  an  illustration  of  suffering,... 
in  this  psalm  other  illustrations  are  used  beside  that  of  childbirth,  e.  g.,  a  boat  in  a  storm  and  a 
besieged  city,  and  this  must  result  in  a  true  Messianic  interpretation  being  impossible.  " 
"'  See,  e.  g.,  Gen.  3:  16;  Jer.  4:  3  1;  6:  24;  13:  21;  22:  23;  30:  6;  Hos.  13:  13;  Mc.  4:  9-10. 
182 does  not  appear  unreasonable  to  posit  that  the  psalmist  here  simply  followed  the  OT 
tradition  in  using  the  woman-in-labor  imagery  to  express  the  agony  he  had  gone  through  - 
(ef  line  7). 
However,  a  question  arises:  why  did  the  psalmist  employ  the  Isaianic  terminology 
(NY))  W7.0)  verbatim  to  depict  the  male-child  (-1:  1))  born,  if  the  childbirth  imagery  was 
just  intended  to  present  the  motif  of  suffering?  G.  Hinson  has  offered  us  a  possible 
answer,  namely  that  the  Isaianic  phrase  was  used  as  "an  expression  of  wonderment  at  the 
child's  birth.  ""  Hinsons  rationale  for  his  proposal  is  vague  and  insufficient.  In  my 
opinion,  Hinsods  proposal  is  possible,  because  it  might  be  sustained  by  the  psalmisfs 
playing  on'1:  1)  in  describing  the  child  born.  Throughout  lines  9-10,  the  psalmist  utilizes 
the  term  -1:  1)145  to  denote  the  child  born;  and  in  I  QH  3:  10  he  phrases  )Jil):  1)  OY  (with  the 
term  to  describe  the  birth  of  the  child.  Thus  the  psalmisfs  playing  on  -1:  1), 
coupled  with  the  Isaianic  phrase,  may  effect  "a  wonderment  at  the  child's  birth.  "  Butwhy 
did  the  psalmist  bother  to  generate  such  an  effect?  Does  this  not  imply  that  he  might 
really  have  seen  the  child  as  more  than  an  ordinary  child?  In  fact,  the  psalmisfs  use  of  the 
term  '1:  D  could  also  be  a  piece  of  evidence  for  a  messianic  interpretation  of  I  QH  3:  1().  146 
As  to  the  question  of  why  the  psalmist  utilizes  the  distinct  Isaianic  phrase,  R.  E. 
Brown  has  offered  us  another  answer,  when  he  concludes  his  discussion  of  I  QH  3:  6-18: 
11....  after  all,  the  pain  of  giving  birth  may  have  been  simply  a  convenient  simile  for  the 
psalmist's  sufferings.  In  this  case  Is  9,6  would  have  been  evoked  to  introduce  the  notion 
of  God's  deliverance.  ""'  R.  E.  Brown  is  probably  influenced  by  L.  H.  Silberman,  who  has 
"  G.  Hinson,  "In  what  sense  messianicT,  p.  202. 
145The  term  -1:  1)  bears  the  connotation  of  "strength"  (cf  Isa.  21:  17;  2Ki.  24:  16);  see  BDB, 
S.  V.,  P.  150. 
"'  See  W.  H.  Brownlee,  'Messianic  Motifs,  "  pp.  25-27;  and  0.  Betz,  "Die  Geburt  der 
Gemeinde,  "  pp.  318-20. 
"'  R-E.  Brown,  "Messianism  of  Qumran,  "  p.  71;  emphasis  mine. 
183 read  the  phrase  ýY))  M.  70  in  I  QH  3:  10  as  "the  Wonderful  One  who  takes  counsel"14'  and 
argued  that  the  entire  clause  does  not  mean  that  a  baby-boy  (called  a  wonderful 
counsellor)  is  born  from  the  woman's  womb,  but  that  it  is  God  who  exercises  His 
providential  care  and  lets  the  baby  be  born  safely.  14'  Linguistically,  Silberman's  reading 
of  the  text  of  I  QH  3:  10  is  not  impossible,  and  it  does  make  good  sense  of  the  passage. 
But  it  involves  too  much  textual  emendation,  some  of  which  is  even  based  on  unfounded 
assumptions.  For  instance,  in  order  to  rule  out  the  possible  allusion  to  an  anti-messiah  in 
line  12  (as  suggested  by  Chamberlain),  he  reads  -,  IYDM  as  a  noun  of  -Mo  "to  groan"  based 
on  the  Midrash  Tanhuma  of  Isa.  41:  24;  however,  he  commits  an  error  of  anachronism  in 
view  of  the  date  of  the  Tanhuma  Midrash.  "'  R.  E.  Brown  is  probably  aware  of  this 
problem  when  he  comments  on  Silberman's  reading:  "this  (reading) 
...  probably  has  the 
weakest  linguistic  support.  itI51 
Silberman's  reading  of  IQH  3:  7-18  is  attractive,  but  interestingly  no  recent 
translations  have  followed  his  suggested  textual  emendations.  This  implies  that  his 
reading  is  no  more  than  a  speculation.  In  fact,  in  my  opinion,  one  neither  needs  to  emend 
the  text  nor  to  recruit  a  messianic  interpretation,  in  order  to  make  good  sense  of  the  hymn 
in  I  QH  3:  6-18. 
First  of  all,  it  is  not  necessary  that  the  notion  of  God's  deliverance  has  to  depend 
on  Silberman's  textual  emendation  of  I  QH  3:  10.  "'  The  notion  of  God's  deliverance  is  in 
14'L.  H.  Silberman,  "Language  and  Structure,  "  p.  105,  prefers  to  read  ýYP  as  a  Niphal  3rd 
sing.  imperfect  instead  of  a  commonly  accepted  Qal  active  participle,  and  so  takes  it  as  the  main 
verb  of  a  new  sentence  with  the  subject  LN59,  which  he  regards  as  a  divine  name. 
14'  L.  H.  Silberman,  "Language  and  Structure,  "  p.  105. 
Ibid.,  p.  104. 
R.  E.  Brown,  "MessianisM  of  Qumran,  "  p.  7  1,  makes  this  comment  after  a  comparative 
evaluation  of  Chamberlaids,  Baumgarten  and  Mansooes,  and  Silberman's  renderings  of  I  QH 
3:  12.  For  critiques  of  Silberman!  s  interpretation  of  the  hymn  in  lQH  3:  7-18,  see  also  W.  H. 
Brownlee,  "Messianic  Motifs  of  Qumran  and  the  NT-  11,  "  ATS  3(1956-57),  pp.  209-10. 
"'  See  his  "Language  and  Structure,  "  pp.  101  &  103,  where  he  accepts  Chamberlailys 
emendation  of  in  line  10  to  lln!  i,  and  links  the  phrase  rin-ol  -11-n:  i  back  to  the  last  clause 
184 fact  intrinsically  carried  in  Isa.  9:  6.  Isa.  9:  1-7  clearly  envisages  the  coming  of  a  kingly 
figure,  who,  established  by  Yahweh  Himself(ef  v.  7),  will  bring  about  Israel's  restoration 
and  peace.  "'  In  Isa.  9:  2,  "salvation  is  described  as  a  sunrise,  as  a  light  shining  in  the  night 
at  the  moment  when  the  deliverer  is  bom.  ""'  The  prophet's  message  of  God's  deliverance 
is  so  unambiguious  and  striking  that  the  sectarian  psalmist  would  hardly  have  overlooked 
it.  Of  course,  the  psalmist  might  have  attempted  to  identify  a  certain  figure  of  the  sect 
with  the  agent  through  whom  God's  deliverance  was  realized,  so  as  to  apply  Isaiaws 
messianic  promise  to  his  community.  However,  the  context  of  I  QH  3:  10  exhibits  no  sure 
sign  that  he  did  intend  to  do  so. 
The  second  element  that  helps  diminish  or  even  eliminate  the  possibility  of  a 
messianic  interpretation  of  I  QH  3:  10  is  the  overall  structure  ofthe  hymn  in  I  QH  3:  (3)/6- 
18.  Although  the  beginning  of  the  hymn  is  damaged,  almost  all  scholars  are  agreed  that 
the  first  few  lines  of  the  hymn  are  most  probably  the  psalmisfs  words  of  thanks  to  God  for 
His  deliverance  from  his  enemies  (cf.  line  6).  From  line  7  onwards,  the  motif  of  God's 
deliverance  of  the  psalmist  from  his  agony  is  developed.  In  lines  7-18,  two  main  sections 
are  easily  discerned  on  the  basis  of  content.  In  spite  of  their  linguistic  similarities  (esp. 
the  birthpangs  language),  lines  7-12a  and  lines  12b-  18  are  clearly  contrasted  with  each 
other.  Lines  7-12a  describe  the  psalmists  distress,  and  lines  12b-1  8  depict  his  opponents' 
final  destiny. 
The  contrast  between  lines  7-12a  and  lines  12b-1  8  is  twofold.  Firstly,  in  lines  7- 
12a  the  psalmist  stresses  God's  deliverance  by  borrowing  the  Isaianic  phrase,  as  we  have 
suggested  above,  and  yet  in  lines  12b-  18  he  leaves  no  hope  of  salvation  for  his  enemies. 
The  force  of  the  contrast  that  he  has  hope  but  his  enemies  none,  is  heightened  by  the 
psalmist's  use  of  the  same  imageries  (i.  e.,  those  of  a  ship  in  a  stonny  sea  and  of  a  woman 
of  line  9,  M)  t)IKV)  )5:  1M)  and  paraphrases  it  thus:  "In  excruciating  pain  her  first-born  comes 
forth.  "  See  also  n.  148  above. 
"'  So  S.  Mowinckel,  He  That  Cometh  (tr.  G.  W.  Anderson;  Oxford:  Basil  Blackwell, 
1956),  p.  102. 
154  Ibid.. 
185 in  travail)  to  portray  his  sufferings  and  those  of  his  enemies. 
The  second  point  ofthe  contrast  between  the  two  sections  is  made  by  the  psalmist's 
use  of  the  term  1:  D  and  the  Isaianic  phrase  in  lines  9-10  and  of  the  tenn  -,  190M  in  lines 
12  &  17.  The  terms  1-a)  and  'N91)  Mý?.  O  may  imply  the  sense  of  greatness,  as  G.  Hinson 
has  suggested,  whereas  the  term  11yDM155  gives  the  sense  of  wickedness"'  or 
157  nothingness.  In  view  of  the  highly  figurative  nature  of  the  psalmist's  language,  this 
understanding  of  these  ternis  can  surely  be  justified.  The  figurative  nature  of  the 
psalmist's  language  also  warns  us  not  to  take  the  woman-in-labor  imagery  strictly  in  every 
detail.  Therefore,  the  psalmist's  choice  of  these  terms  appears  to  imply  that  it  is  for  noble 
reasons  that  he  suffers,  while  his  opponents  suffer  for  their  evildoings  and  hence  deserve 
no  mercy  from  God.  Such  a  motif  of  God's  deliverance  of  the  suffering  righteous  and  of 
God's  punishment  of  the  evildoers  predominates  in  canonical  Psalms,  e.  g,  Pss.  5,37,73, 
75,  and  even  in  IQH  itself,  e.  g,  4:  5-26;  5:  20-38;  6:  2-35.  So  it  is  not  far-fetched  that  the 
psalmist  here  simply  picks  up  this  motif  in  expressing  his  gratitude  to  God  on  the  one 
hand  and  his  vitriol  against  his  enemies  on  the  other.  If  our  understanding  of  the 
psalmist's  use  of  these  terms  is  accepted,  Silberman's  emendation  of  F1YDM  can  be 
dismissed  and  his  effort  to  eliminate  the  notion  of  an  anti-messiah  is  unnecessary,  for 
there  is  no  such  notion  here.  By  the  same  token,  Chamberlain's  suggestion  that  the  term 
i  WDM  implicitly  refers  to  an  anti-messiah  is  implausible. 
In  short,  the  sectarian  psalmist's  use  of  the  Isaianic  phrase  in  I  QH  3:  10  is  not 
intended  to  convey.  ýny  messianic  aspirations,  but  rather  the  psalmist  simply  derives  from 
the  Isaianic  passage  the  notion  of  divine  deliverance  as  a  ground  for  his  expression  of 
155  The  term  "jiYON  literally  means  "a  serpent";  it  occurs  in  this  sense  in  Isa.  30:  6;  59:  5; 
Job20:  l6;  seeKB,  s.  v.,  p.  78.  So  F.  Garcia  Martinez,  The  Dead  Sea  Scrolls  Translated  (I  st.  ed.; 
Leiden:  E.  J.  Brill,  1994),  p.  33  1,  and  M.  A.  Knibb,  Qumran  Community,  p.  173,  have  literally 
translated  the  term  in  this  sense.  . 
116  S.  Holm-Nielsen,  Hodayot,  pp.  51  and  58,  n.  25,  has  thus  understood  the  term,  and  so 
have  M.  O.  Wise,  M.  Abegg,  Jr.,  &  EM  Cook,  A  New  Translation,  p.  94. 
"'  See,  e.  g.,  J.  Baumgarten  &  M.  Mansoor,  "Studies  in  the  New  Hodayot  -  II,  "  p.  19  1;  M. 
Mansoor,  Thanksgiving  Hymns,  p.  114;  G.  Vermes,  DSS  in  English,  p.  196. 
186 thanks  to  God.  In  view  of  the  fact  that  the  notion  of  God's  deliverance  is  the  prominent 
motif  of  Isa.  9:  1-7,  we  can  conclude  that  the  psalmist's  use  of  the  Isaianic  phrase  is 
certainly  not  out  of  context. 
3.1  QH  3:  24  -+  Isa.  2:  22b 
I  QH  3:  24  ...  )5  mn  -11)01  )-nawm  ))35)  ... 
lQls'2:  22b  MI-11  :  1VjrI3  "11)3:  1  M).:  ) 
MTIs.  2:  22b  MI-11  aVrIl 
The  allusion.  of  I  QH  3:  24  to  Isa.  2:  22b  hinges  on  the  Niphal  stem  of  the  verb  :  IVJn 
"think/account.  "  The  verb  in  Niphal  stem  occurs  two  dozen  times  or  so  in  the  OT  (six 
times  in  Isaiah,  besides  2:  22).  The  verbal  connection  between  these  two  passages  has 
nothing  unique  about  it  and  is  flimsy.  Thus,  it  is  hard  to  establish  any  finn  relationship 
between  the  two  passages  simply  on  linguistic  grounds.  However,  in  view  of  the  fact  that 
Isa.  2:  22b  is  cited  in  I  QS  5:  17,  it  seems  reasonable  to  claim  that  the  psalmist  of  the  hymn 
may  have  been  familiar  with  the  Isaianic  passage.  If  so,  the  relationship  between  I  QH 
3:  24  and  Isa.  2:  22b  is  at  least  possible. 
In  its  original  context,  Isa.  2:  22  serving  as  a  concluding  remark  ofthe  entire  chapter 
represents  the  notion  of  man's  futility  and  insignificance.  This  notion  evidently  finds  its 
expression  in  the  present  sectarian  hymn.  In  his  praises  of  God  for  His  salvation  (cf.  line 
19),  our  psalmist  considers  himself  nothing  but  "a  creature  of  clay"  (IMI-ii  'W)  that  is 
vulnerable  and  insignificant.  "'  He  finds  himself  in  great  distress  and  turmoil,  he  has 
suffered  a  lot  from  the  ungodly  non-sectarians  (cf.  lines  25-27a).  Yet,  he  is  saved  by  God 
and  comforted  by  His  judgment  upon  the  wicked. 
Despite  this  thematic  continuity  between  these  two  passages,  however,  a 
contextual  discontinuity  exists  between  these  passages.  While  the  Isaianic  context  is  very 
judgmental,  the  Hodayot  context  is  one  of  praise  and  thanksgiving  mixed  with  polemics. 
This  observation  does  not  show  that  the  psalmist  used  Isa.  2:  22  out  of  context,  for  the 
So  M.  A.  Knibb,  Qumran  Community,  p.  180. 
187 psalmist  gave  no  indication  in  his  hymn  that  he  was  "using"  the  Isaianic  passage.  Rather, 
it  seems  that,  from  Isa.  2:  22,  he  drew  inspiration,  or  derived  a  certain  mode  of  expression, 
in  expressing  his  self-abasement  before  God. 
4.  IQH4:  8,23-+Isa.  53:  3,8;  IQH4:  36-+Isa.  53:  4,8&IQH4:  37-+Isa.  53:  10-11"' 
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The  above  text-diagram  clearly  demonstrates  the  verbal  and  thematic  resemblances 
of  the  present  hodayah  (I  QH  4:  5-5:  4)  and  the  well-known  Suffering  Servant  Song  in 
Isaiah.  Although  the  terminology  that  these  two  "songs"  share  may  themselves  not  be 
distinctive  or  unique  enough  to  the  Suffering  Servant  Song,  the  fact  that  these  terms"' 
and  MotifS16'  are  combined  together  forcefully  gives  the  impression  that  the  psalmist  was 
"9  In  the  following  text  diagram,  the  text  of  MT,  which  basically  agrees  with  that  of 
IQIsaý,  will  not  be  included  due  to  space  limitations. 
160  For  instance,  :  Wri  +  X'5;  Y)3. 
"'  For  instance,  "cutting/removing  from  the  land.  " 
188 probably  influenced  by  the  Suffering  Servant  Song.  Moreover,  other  traces  of  Isaianic 
tradition  are  also  found  in  this  hodayah,  e.  g.,  allusions  to  Isa.  30:  10b  in  IQH  . 4:  10  and  to 
Isa.  28:  1  lb  in  4:  16;  "'  this  indirectly  helps  strengthen  the  claim  that  the  psalmist,  while 
composing  his  hodayah  (1  QH  4:  5-5:  4),  was  indebted  both  linguistically  and  thematically 
to,  or  at  least  aware  of,  Isaiah's  Suffering  Servant  Song. 
. 
In  the  Isaianic  context,  the  central  figure  of  the  Song  in  52:  13-53:  12  is  clearly 
identified  at  the  outset  as  Yahweh's  servant  (cf  52:  13).  However,  it  is  unclear  in  the 
context  whether  this  figure  is  meant  as  an  individual  or  as  the  -whole  nation  of  Israel;  OT 
scholars  are  still  debating  this.  "'  In  any  case,  the  point  of  the  entire  Song  is  crystal  clear: 
having  undergone  humiliation,  great  sufferings  and  afflictions,  the  servant  of  Yahweh  is 
finally  vindicated  and  exalted  by  Yahweh  Himself  It  was  probably  this  point  that  was 
picked  up  by  our  sectarian  psalmist,  who  as  Yahwehs  servant  must  have  found  his  own 
im  age  in  Isaiah's  depiction  of  the  suffering  servant  and  so  borrowed  the  prophevs 
language  to  express  his  own  experience  and  feelings.  This  can  be  shown  by  thematic 
similarities  between  these  two  songs.  Both  Isaiah's  suffering  servant  and  the  psalmist 
were  despised  and  ill-treated  by  the  ungodly  (cf  Isa.  53:  3,7-8  and  I  QH  4:  8,10,23).  Both 
ofthem  were  taken  away  from  their  own  land  (cf.  Isa.  53:  8b  and  I  QH  4:  9a).  The  suffering 
servant  became  one  from  whom  people  turned  their  faces;  and  the  psalmist  was  isolated 
or  left  by  ffiends  and  relatives  (cf  Isa.  53:  3b  and  I  QH  4:  9b).  Finally,  the  suffering  servant 
was  vindicated  and  exalted  by  Yahweh,  and  the  psalmist  received  God's  mercies  and  was 
delivered  from  the  wicked  (cf.  Isa.  53:  12  and  I  QH  4:  5,36-37). 
However,  these  two  songs  also  exhibit  some  dissimilarities.  Unlike  Isaiah's  Song 
of  the  Suffering  Servant,  the  present  sectarian  hymn  is  full  of  both  the  language  of  thanks 
and  praise  and  the  language  ofjudgrnent.  On  the  one  hand,  the  psalmist  gives  thanks  to 
"  These  allusions  will  not  be  discussed  in  this  section  because  of  space  limitations  and 
their  relative  insignificance.  The  allusion  to  Isa.  30:  10b  in  lQH  4:  10  can  be  established  on  both 
linguistic  grounds  and  the  certainty  of  the  allusion  of  I  QH  4:  16  to  Isa.  28:  1  1b.  The  nature  of  the 
latter  Isaianic  allusion  is  close  to  that  of  an  allusion  to  Isa.  28:  1  lb  detected  in  I  QH  2:  19,  which 
was  discussed  above. 
"  See  above,  p.  135,  n.  49. 
189 God  for  His  deliverance  and  vindication,  and  on  the  other  hand,  he  condemns  those  who 
have  scorned  him  and  who  have  made  him  suffer.  In  this  respect,  the  hodayah  stands 
closer  to  biblical  psalms,  e.  g.,  Pss.  37,62,73,75,  in  which  the  motif  of  the  suffering 
righteous  getting  vindicated  and  the  wicked  punished  dominates.  Moreover,  while 
Isaiah's  suffering  servant  ends  up,  through  his  sufferings,  bringing  atonement  of  sin  and 
divine  forgiveness  to  Yahweh's  sinful  people  (cf  Isa.  53:  10-1  1),  the  sectarian  psalmisfs 
sufferings  seem  to  have  no  vicarious  effect  upon  the  atonement  of  God's  elect.  Rather, 
he  even  finds  himself  a  sinner  who  desperately  needs  God's  compassion  and  mercies  (cf 
4:  35b-5:  4).  For  him,  forgiveness  is  granted  only  out  of  God's  mercies  (cf.  4:  27-5:  4). 
These  points  of  dissimilarity  appear  to  suggest  that  our  sectarian  psalmist's  "use"  of 
Isaiah!  s  Suffering  Servant  Song  is  confined  simply  to  the  language  and  motifs  of  suffering 
and  divine  deliverance. 
5.1  QH  6:  8  -+  Isa.  11:  11 
I  QH  6:  8 
... 
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In  I  QH  6:  8,  the  psalmist  manifestly  presents  the  remnant  motifthrough  his  choice 
of  the  terminology  TWiNvi  "remnants"  and  -iI)r))3  -IYNY_)  "a  few  survivors.  "  The  remnant 
motif  pervades  the  whole  OT,  164  and  it  is  therefore  hard  to  pin  down  for  sure  which  OT 
passage  lies  behind  the  present  hodayah.  Despite  this,  Isa.  11:  11  seems  to  be  the  closest 
OT  base-text  for  I  QH  6:  8.  The  allusive  relationship  between  I  QH  6:  8  and  Isa.  11:  11  may 
be  detected  not  only  in  their  use  of  the  "remnant"  terminology,  but  also  in  the  motif  ofthe 
nations/  peoples  coming  to  know  God's  truth/glory  in  I  QH  6:  12a,  which  may  echo 
Isa.  11:  10,12.  Besides,  the  fact  that  the  Isaianic  tradition  is  densely  packed  with  examples 
of  the  remnant  motif  may  also  lend  some  force  to  the  claim  of  the  relation  between  these 
two  passages  (cf  Isa.  1:  8-9;  4:  2-3;  6:  13;  7:  3;  10:  20-23;  28:  5-6;  37:  4;  46:  3;  cf.  30:  15-17; 
164Cf  G.  F.  Hasel,  flie  Remnant  (Andreivs  University  Monograph  5;  MI,  Berrein  Springs, 
1972);  L.  V.  Meyer,  "Remnant,  "  ABD,  vol.  5,  pp.  669-71. 
190 and  in  16:  14;  17:  1-6;  21:  16-17,  the  remnant  motif  is  applied  to  foreign  nations  in  a 
negative  sense). 
For  the  sectarian  psalmist,  the  remnant  is  no  doubt  his  community  itself  (cf.  CD 
1:  4,7;  2:  11).  God  establishes  the  remnant  among  His  (sinful)  people  solely  on  the  basis 
of  His  own  grace  and  mercy  and  for  His  own  glory.  The  greatness  of  God's  merciful 
deeds  is  clearly  underscored  by  the  psalmist's  sayings  about  the  remnant.  The  remnant 
will  bejudged  with  kindness.  It  will  be  purified  and  cleansed  from  guilt  and  will  receive 
divine  pardoning  for  sin.  It  will  be  taught  with  truth  and  will  also  bear  witness  to  God's 
wonders.  Nations  and  peoples  will  know  God's  truth  and  see  His  glory  probably  in  and/or 
through  the  remnant.  The  whole  picture  that  the  psalmist  gives  here  clearly  displays  his 
positive  understanding  of  the  remnant  motif  What  the  psalmist  has  seen  in  the  remnant 
is  notjust  a  few  survivors  left  behind  after  God's  fierce  punishment,  "'  but  a  seed  of  hope, 
which  will  grow  in  the  soil  of  divine  mercy  and  lovingkindriess  (110n). 
6.  IQH  6:  20f  -+  Isa.  35:  8 
IQH  6:  20f  11:  1  [Tn!  7ý  -IVJK  -MV)111-10  I'lla  5)YI-115  onns  5K  -1inxi 
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There  is  a  lacuna  in  the  present  line  of  the  hodayah.  The  words  supplied  are  a 
reading  suggested  by  E.  Lohse,  which  is  followed  by  virtually  all  scholars.  The  allusive 
relationship  between  I  QH  6:  20  and  Isa.  3  5:  8  hinges  on  the  terminology  that  they  share, 
"'  Cf  CD  2:  6,  where,  in  contrast,  the  negative  aspect  of  the  remnant  motif  is  taken  up 
by  the  author/s  of  the  column. 
"'  On  the  doubled  ZVM)  and  the  lack  of  1-i'll  in  this  clause  as  compared  with  MT,  see 
E.  Y.  Kutscher,  The  Isaiah  Scroll,  p.  538  and  p.  550  respectively.  Further  discussion  ofthe  textual 
discrepancies  between  IQIse  and  MT  is  found  in  H.  Wildberger,  Jesaja  28-39,  p.  1354. 
191 i.  e.,  "a  way  of  holiness/holy  way,  in  which  the  unclean  ...  cannot  travel.  "  The  phrase 
ITI  occurs  only  in  the  present  Isaianic  passage  throughout  the  OT,  and  its 
qualifying  clause  X)3x')  13-1:  1Y)  M'5  makes  the  entire  utterance  more  distinctly  Isaianic. 
Isa.  35:  8  evidently  echoes  Isa.  40:  3f  intratextually,  both  envisioning  the  start  of  a 
new  aeon  for  Israel.  The  context  of  Isa.  35  is  concerned  with  the  return  of  God's  glory  to 
Zion  and  hence  with  the  eschatological  revival  ofIsrael.  In  Isa.  3  5:  8,  "a  highway"  (5blon) 
is  promised,  which  is  called  "the  way  of  holiness/holy  way"  (Vilp-ii  1-1-1)  and  on  which 
the  redeemed  (0)51M);  v.  9)  will  walk.  Here  the  prophet's  language  is  clearly  figurative 
and  calls  for  a  metaphorical  understanding.  "'  For  instance,  on  the  "holy  way,  "  no  one 
unclean  is  allowed  to  travel;  this  further  characterizes  the  holiness  of  the  "way.  "  The 
clause  "fools  will  not  err  therein"  seems  to  give  emphasis  to  the  truthfulness  of  the  way.  1611 
The  notion  of  divine  protection  is  presented  by  the  description:  neither  lion  nor  any 
ferocious  beast  will  be  found  on  the  "way"  (v.  9a).  All  these  phrases  seem  to  be  intended 
to  impress  the  reader  with  a  vision  of  a  very  bright  future.  Hence,  the  terms  "highway" 
and  "way"  here  probably  should  not  be  understood  literally. 
Looking  at  the  context  of  I  QH  6:  20,  it  is  noted  that  the  psalmist  also  probably 
understood  the  phrase  "a  way  of  holiness"  in  a  metaphorical  or  perhaps  better  an  ethical 
manner.  For  him,  the  "way  of  holiness"  is  a  "way"  which  will  lead  one  to  holiness/ 
perfection  that  is  pleasing  to  God.  The  psalmist's  further  depictions  of  the  "way"  seem  to 
point  out  specifically  certain  aspects  of  the  "way":  no  uncleanness,  no  violence,  and  no 
association  with  theluncircumcised.  These  depictions  clearly  indicate  the  psalmist's  effort 
to  elaborate  the  Isaianic  passage's  ethical  implications  while  drawing  on  its  terminology. 
Viewed  from  this  perspective,  the  original  usage  of  the  phrase  "way  of  holiness"  is 
apparently  adopted  by  the  sectarian  psalmist.  Despite  this,  however,  it  is  difficult  to  know 
for  certain  that  the  psalmist  here  intended  to  convey  to  his  readers  the  prophet's  vision  of 
the  eschatological  revival  of  Israel.  Perhaps  he  did  not  intend  so,  for  there  is  nothing  in 
167  So  J.  N.  OsNvalt,  Isaiah  1-39,  p.  621,  who  comments:  "...  any  attempt  to  reduce  the 
imagery  to  simple  literal  statements  is  an  inappropriate  method  of  interpretation.  " 
168  Cf.  J.  N.  OsNvalt,  Isaiah  1-39,  p.  625. 
192 the  context  to  suggest  that  the  prophets  vision  was  his  concern.  It  seems  rather  that  the 
Isaianic  influence  upon  him  occurred  at  the  linguistic  and  thematic  level. 
7.  IQH6:  26f-+lsa.  28:  16-17a 
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The  text  of  I  QH  6:  26  is  damaged,  but  fortunately,  the  words  which  allude  to  the 
present  Isaianic  passage  are  well  preserved  and  sufficiently  clear  to  be  intelligible.  The 
phrase  IM1  1:  1M  fla  stone  of  granite/a  fortress,  or  stone  of/for  testing"  169  occurs  only  once 
in  the  OT,  i.  e.,  in  Isa.  28:  16.  According  to  the  Isaianic  context,  the  phrase  probably 
demands  a  metaphorical  interpretation,  giving  the  sense  of  "strength"  or  "stability  and 
security.  "  So  it  could  be  paraphrased  thus:  a  strong  stone  or  a  stone  that  has  been 
examined  and  found  to  be  firm  and  safe.  The  sense  of  "strength  and  security"  is  clearly 
not  out  of  place  in  I  QH  6:  26-27.  In  line  25,  the  sectarian  psalmist  depicts  himself  as  "one 
who  enters  a  fortified  city  ('I)N)3  'PY),  as  one  who  seeks  refuge  behind  a  high  wall 
(-,  i:  l)vj3  nwn)  until  deliverance  (comeSy,  170  And  in  lines  26-27,  the  psalmist  furthers 
his  building  imagery  by  using  the  phrases  "foundation  on  a  rock"  (Ytm  5Ynt)),  "mighty 
(t)y 
... 
),  "will  not  shake"  (MUIn  Mt7).  All  these  examples  of  the  psalmisfs  building 
language  manifestly  convey  the  sense  of  "strength  and  security.  "  These  lines  are  put  in 
contrast  with  the  preceding  ones  (22b-24),  where  the  imagery  of  a  ship  in  the  raging  sea 
is  used  to  portray  the  psalmisfs  situation,  in  which  his  life  was  severely  threatened  and 
extremely  vulnerable. 
"  See,  s.  v.,  in  DCH,  vol.  2,  p.  137. 
17'  Translation  of  G.  Vennes  in  The  DSS  in  English,  p.  209. 
193 Moreover,  if  the  word  311Mt?  preceding  IMI  132"M  is  accepted,  "'  then  the  sense 
of  "strength  and  security"  can  be  read,  at  least  by  implication,  in  the  entire  infinitival 
clause  JrI:  1  ))aX  311VD  "to  test  the  stones  of  granite,  "  172  for  Iria  *,  I:  IM  will  be  subjected 
to  examination  so  as  to  assure  whether  or  not  they  are  suitable  for  use  in  building.  Hence, 
by  picking  up  the  Isaianic  terminology,  the  psalmist  probably  expects  the  sense  of 
"strength  and  security"  to  be  understood  by  the  part  of  his  audience. 
Why  does  the  psalmist  bother  to  underline  the  motif  of  strength  and  security  in  his 
hymn?  The  answer  is  simple:  the  motif  of  strength  and  security  is  introduced  to  explain 
line  25b,  "'  in  which  the  psalmist  has  expressed  his  reliance  upon"'  and/or  love  OP75 
God's  truth.  In  the  psalmist's  view,  God  and  His  truth  are  trustworthy  because  it  is  God 
alone  who  can  give  protection  and  security.  Here  we  can  learn  that  human  trust  on  or 
love  for  God  is  closely  associated  with  God's  granting  of  protection  and  safety.  This  is 
precisely  the  point  of  the  Isaianic  passage  as  a  whole.  176  Our  interpretation  of  the  phrase 
Ina  nam  in  1QH  6:  26,  if  granted,  has  demonstrated  the  psalmisfs  literal  understanding 
"'  This  is  the  reading  suggested  by  E.  Lohse  (see  his  Texte  aus  Qumran,  p.  136)  and 
seems  to  attract  some  followers,  see  M.  O.  Wise,  M.  Abegg,  Jr.,  &  E.  M.  Cook,  A  New 
Translation,  p.  100,  who  have  rendered  the  clause  in  this  way:  "inspecting  the  tested  stones.  "  For 
other  suggestions  see  S.  Holm-Nielsen,  Hodayot,  p.  119,  n.  152. 
172  The  phrase  It-)!  l  )3:  IX  grammatically  is  best  understood  as  "stones  of  granite"  (see 
DCH,  vol.  2,  p.  137),  for  the  word  Ina  here  is  clearly  a  noun  genitive  in  case  and  aingglar  in 
number,  and  not  an  adjective  forming  an  attributive  relation  with  the  preceding  word  )3:  1N, 
though  its  genitivecase  functions  adjectivally  here  modifying)3:  im,  which  is  aplural  construct. 
"'  Line  25b  thus  runs:  [  ]VJNI,  "And/But  ??  your  truth,  0  my  God 
"  The  text  of  line  25b  is  damaged,  so  it  is  hard  to  determine  its  exact  meaning.  S.  Holm- 
Nielsen  has  suggested  that  the  verb  missing  due  to  damage  is  possibly  )YV-)XI  "and  I  lean  on.  " 
S.  Holm-Nielsen!  s  reconstruction  has  gained  recognition  from  some  translators  such  as  G. 
Vermes  and  F.  Garcia  Martinez;  see  their  respective  works  cited  above.  Such  a  reading  might 
have  been  influenced  by  the  Isaianic  passage  alluded  to  in  lines  26f. 
"'  Some  scholars,  e.  g.,  M.  Mansoor,  E.  Lohse,  and  M.  O.  Wise,  M.  Abegg,  Jr.  &  E.  M. 
Cook,,  have  preferred  -nnMim  "and  I  rejoice"  as  the  missing  verb.  To  rejoice  in  God's  truth 
probably  implies  affection  and  love  toward  God!  s  truth. 
"'  See  below  our  discussion  of  Paul's  use  of  this  Isaianic  passage  in  Rom.  9:  33. 
194 and  application  of  Isa.  28:  16-17. 
8.1  QH  7:  9  -+  Isa.  28:  16 
I  QH  7:  9  YIY'R3I  M)55  Irla  3V3T1'5  )TWI)f1p,  tý)D) 
... 
lQls'28:  16  ...  jrI:  1  12X  3*)3311  ... 
1:  1M  1))N:  l  IVY 
lQlsb28:  16 
...  jrI:  1  JIM  1:  1M  1))N:  L]  110))  ))3-11  ... 
TvMs28:  16f 
...  ina  lam  px  Irn  -tvmn  ... 
The  above  text-diagram  shows  that  the  linguistic  connection  between  I  QH  7:  9  and 
Isa.  28:  16  is  rather  flimsy.  The  term  )M1  serves  as  the  linking  word  associating  the  two 
passages  together.  Here  the  term  is  probably  a  masculine  noun,  serving  as  the  genitive 
in  relation  to  the  feminine  construct  MIrl,  "wall.  "  As  was  noted  above  (pp.  13  9,193), 
the  term  as  a  noun  could  mean  "granite,  "  "a  watchtower/fortress,  "  or  "testing.  "  The  noun 
occurs  not  only  in  Isa.  28:  16  but  in  Isa.  32:  14,  where  it  most  likely  means  "a  watchtower. 
Whether  the  psalmist  draws  on  the  term  from  Isa.  28:  16  or  32:  14,  the  Isaianic  influence 
upon  IQH  7:  9  seems  hard  to  rule  out.  Given  that  Isa.  28:  16-17  is  alluded  to  in  IQH 
6:  26f,  which  we  havejust  examined  above,  and  I  QS  8:  7f,  there  is  good  reason  to  believe 
that  Isa.  28:  16  was  probably  not  unfamiliar  to  the  present  sectarian  psalmist.  Thiscertainly 
helps  enhance  the  likelihood  of  the  allusive  relation  of  I  QH  7:  9  to  Isa.  28:  16. 
However,  considering  the  fact  that  I  QH  7:  9  carries  traits  akin  to  those  of  I  QH 
6:  26f  and  I  QS  8:  7,  it  may  appear  equally  plausible  to  contend  that  the  former  is  inspired 
or  influenced  by  the.  latter  two  and  not  by  the  Isaianic  passage,  or  that  the  alleged  Isaianic 
influence  upon  I  QH  7:  9  is  at  most  indirect.  To  be  sure,  in  terms  of  verbal  resemblance 
I  QH  7:  9  stands  closer  to  1  QH  6:  26f.  and  esp.  1  QS  8:  7  than  to  Isa.  2  8:  16.  Yet,  we  are  not 
sure  whether  I  QH  7:  9  was  chronologically  posterior  to  1  QH  6:  26f  and  I  QS  8:  7.  Even 
if  it  was,  and  even  if  the  psalmist  of  the  present  hymn  picked  up  the  term  IM  from 
I  QH6:  26f.  and/or  I  QS  8:  7,  not  directly  from  Isaianic  tradition,  the  Isaianic  influence  was 
still  compelling  to  the  psalmist  himself.  For  the  striking  verbal  resemblances  of  1QH 
6:  26f.  and  I  QS  8:  7  to  Isa.  28:  16-17  would  probably  remind  him  of  the  Isaianic  passage. 
It  is  therefore  implausible  to  posit  that  the  psalmist  would  have  been  unaware  of  the  OT 
195 source  that  lies  behind  the  text(s)  from  which  he  borrowed  a  distinctive  terminology. 
The  immediate  context  of  I  QH  7:  9  clearly  exhibits  the  point  of  the  psalmist:  in 
times  of  difficulty  and  despair,  the  psalmist  was  strengthened  and  established  securely  by 
God  like  Ina  -min. 
The  motif  of  "strength  and  security"  is  evidently  spelled  out, 
although  the  notion  of  trusting  God  is  not  explicit  here  as  it  is  in  I  QH  6:  25-27.  This  motif 
is  also  present  in  the  context  ofthe  similar  expression  Ina  I:  Lm  in  Isa.  28:  16.  Nonetheless, 
a  comparison  of  the  contexts  of  these  passages  reveals  that  the  influence  of  Isa.  28:  16 
detected  here  probably  is  primarily  verbal  and  thematic. 
9.  IQH  7:  25  -+  Isa.  60:  19ba,  20ba 
1  QH  7:  25 
...  t:  )!?  py]  Iwot7  t  1-131K 
lQls'60:  19  ...  ot7lyllxt7  jt7 
.  60:  20 
...  tbly  -I)W7  15 
I  QlSb  177...  t], 
'71Y  60:  19 
M'ns60:  l9  ...  o5ly  -11W7,11-11)  1,5 
60:  20 
...  o5ly  -IIM5  15 
Although  the  text  IQH  7:  25  is  slightly  damaged,  it  still  clearly  demonstrates  its 
tD 
verbal  resemblance  to  Isa.  60:  19,20.  The  motif  of  God  being  everlasting  light  to  His 
people  is  undoubtedly  unique  to  the  Isaianic  tradition  in  the  OT,  even  though  the  theme 
of  God  being  His  people!  s  light,  or  its  like,  can  also  be  found  elsewhere,  e.  g.,  in  Pss.  27:  1; 
118:  27;  17'  2Sam.  22:  29;  and  Mic.  7:  8.  Thus,  the  allusive  relationship  between  I  QH  7:  25 
and  Isa.  60:  19,20  seems  certain. 
Isa.  60  envisions  the  return  of  the  glory  of  Zion,  the  City  of  Yahweh  (v.  14).  The 
"'The  text  of  1QIse6O  varies  from  those  ofMTIsa.  60  and  lQIsaa6O.  In  lQlse60:  l9-20, 
MT's  Isa.  60:  19bp-20ba  =  IQIse's  1351Y  ...  IN'115M  was  not  copied,  possibly  due  to  a  line- 
skipping  by  the  scribe. 
"I  It  is  noteworthy  that  Pss.  27  and  118  display  certain  similarities,  both  verbal  and 
thematic,  to  the  present  hodayah.  For  this  reason,  the  possibility  that  these  two  psalms,  too, 
might  have  exerted  influence  on  the  sectarian  psalmist,  cannot  be  excluded  in  considering  the 
OT  backdrop  of  the  hodayah. 
196 whole  chapter  is  highly  eschatological.  The  symbolic  language  of  Yahweh  being 
everlasting  light  to  Zion  in  w.  19-20  signifies  His  glorious  presence  in/among  His  people 
(cf  w.  1-2).  With  His  presence,  Yahweh  not  only  brings  in  salvation,  righteousness  and 
peace,  but  expels  sorrow  and  grief  (cf.  60:  15-18,20b-21).  In  Isa.  60,  the  prophet  also 
associates  the  glory  of  Yahweh  upon  Zion  closely  with  Zion's  triumph  over  the  nations 
(especially  her  enemies;  cf  60:  3-14).  So  Zion's  salvation,  vindication,  and  final  triumph 
over  her  enemies  constitute  the  essential  elements  of  the  prophefs  vision  of  Yahweh's 
eschatological.  presence  in  Zion,  which  is  represented  metaphorically  by  his  "lightil 
imagery  in  Isa.  60.1" 
Though  the  sectarian  hymn  in  I  QH  7:  6-25  exhibits  nothing eschatological,  the 
themes  of  God  saving  and  vindicating  His  people  and  subduing  their  enemies  penetrates 
the  entire  hymn.  In  his  hymn,  the  psalmist  praises  and  thanks  God  for  His  rescue  (cf  lines 
6-9,18,23b),  punishing  his  enemies  (cf.  lines  11-12,22b-23a),  and  vindicating  and 
exalting  him  (cf  lines  10,14-15,22-23b).  Apart  from  these  parallels,  it  is  also  noteworthy 
that  line  24b,  fragmentary  though  it  is,  gives  away  the  psalmisfs  conviction  that  he  as  a 
bright  light  will  become  a  sign  of  the  display  of  God's  glory.  And  this  echoes  Isa.  60:  21b, 
where  the  people  of  Zion  are  regarded  as  God's  work  for  the  display  of  His  glory.  These 
parallels  seem  to  indicate  the  psalmist's  awareness  of  the  literary  context  of  Isa.  60,  from 
which  he  draws  on  the  "light"  imagery,  in  spite  of  the  fact  that  the  present  hymn  displays 
no  eschatological  traits.  According  to  the  context  and  nature  ofthe  present  hymn,  the  lack 
of  eschatological  traits  may  suggest  that  the  sectarian  psalmist,  in  applying  the  Isaianic 
terminology  to  himself,  was  primarily  concerned  with  the  expression  of  his  personal 
religious  experiences  of  distress  and  divine  deliverance. 
"'  This  observation  is  found  to  be  compatible  with  the  use  of  the  "light"  language  in  the 
OT  and  the  DSS,  see  `iIX,  "  in  DCH,  vol.  3,  p.  16  1;  H.  Conzelmann,  Ný6q,  "  YDNT,  vol.  9,  pp.  319- 
20. 
197 10.  IQH7:  32-.  1-Isa.  45:  5"' 
I  QH  7:  32 
...  -iIn31!  M  I)MI  ...  1-131M  051Y  5N)D 
1  Qls'45:  5 
...  wribm  I)MI  )n!  m  -fly  pm)  nx 
1  QIN5:  5 
...  01-115M 
MT  Is45:  5 
...  13)1-15M  pm').  n!  m  -ti))  I)XI 
That  1  QH  7:  3  2  alludes  to  the  monotheistic  belief  of  the  Isaianic  tradition  appears 
compelling  and  irrefutable.  Both  linguistic  and  thematic  evidence  strongly  sustain  an 
intertextual  link  between  the  present  hodayah  and  the  Isaianic  tradition.  Apart  from  I  QH 
7:  32,  IQH  10:  9  and  12:  11...  also  exhibit  the  sectarian  monotheistic  convictions.  In  this 
hymn,  further  traces  of  the  Isaianic  influence  can  also  be  pointed  out:  lines  28  and  32b 
may  echo  Isa.  40:  12-14,18,25.182  The  entire  sectarian  hymn  highlights  the  psalmist's 
gratitude  to  God  Yahweh,  who  is  supreme  and  unequalled,  and  nonetheless  has  shown 
mercy  to  the  psalmist  and  revealed  to  him  His  truth  And  mysteries. 
11.  IQH  8:  13-14  ->  Isa.  42:  20 
I  QH  8:  13f  ...  t:  )),  )n  -wpo!?  pnwi  x5a  awonn'rnn  x5a 
lQls'42:  20  Y)3vJ)  M151  WRIN  V1310  'IIY3VJ31  X151  3'11-a-I  -MINl 
lQlN2:  20  The  text  is  missing. 
MTls42:  20  YMIP  M5)  O)Rx  M-1130I)OV31 
The  allusive  relationship  between  I  QH  8:  13-14  and  Isa.  42:  20  is  hardly  based  on 
linguistic  connections,  which  are  paper-thin.  Rather,  such  a  relationship  can  fairly  be 
argued  on  thematic  grounds.  A  comparison  of  the  texts  shows  that  lQH  8:  13-14  is 
syntactically  patterned  after  Isa.  42:  20,  both  passages  carrying  similar  connotations, 
namely,  those  of  intentional  rebuff  and  lack  of  trust.  In  Isa.  42:  20,  Israel  is  accused  by 
"  In  this  instance,  the  Isaianic  influence  on  I  QH  is  self-evident.  Isa.  45:  5  is  here  taken 
as  just  a  typical  example  of  the  Isaianic  verses  that  exhibit  Israel's  monotheistic  belief 
"'  Since  they  are  of  a  similar  nature  to  IQH  7:  32,  they  will  not  be  discussed  in  this 
section. 
"'  Cf  also  Isa.  46:  5;  Exod.  15:  11. 
198 Yahweh  Himself  of  spiritual  and  intentional  deaffiess/blindness,  which  is  caused  by  her 
willful  disbelief.  IQH  8:  13-14,  despite  the  presence  of  some  grammatical  ambiguities 
about  the  subject  of  the  first  few  clauses,  183  unambiguously  gives  the  sense  of  willful 
rejection  and  lack  of  trust  (in  God,  who  establishes  the  fountain  of  life;  cf.  1QH  8:  4). 
Although  such  a  thematic  continuity  may  not  be  strong  enough  to  secure  the  relationship 
between  1  QH  8:  13-14  and  Isa.  42:  20,  it  opens  up  at  least  its  possibility.  Further,  language 
of  this  kind  appears  frequently  in  the  Book  of  Isaiah  (e.  g.,  6:  6-9;  43:  8;  48:  8),  even  though 
it  is  not  unique  to  it  (cf.  Eze.  12:  2).  This  then  to  some  extent  strengthens  our  case  that  the 
psalmist  here  probably  imitated  the  Isaianic  language  of  "seeing  yet  without  knowing  and 
hearing  yet  without  understanding.  " 
Despite  the  thematic  continuities  between  the  two  passages,  contextual  reading 
exposes  their  differences.  In  Isa.  42,  the  theme  of  willful  distrust  is  put  forward  against 
Israel  in  the  context  of  (Second)  Isaiah's  prophecy  of  YahweWs  restoration  of  Israel.  But 
in  the  context  of  lQH  8:  13-14,  where  images  and  phrases  of  gardening  are  densely 
packed  together,  the  psalmist  shows  nothing  that  is  concerned  with  Israel's  restoration. 
Rather,  the  theme  of  intentional  distrust  is  expressed  in  the  context  of  the  psalmist's 
description  of  the  fate  of  those  who  do  not  draw  near  to  the  "fountain  of  life.  "  If  this 
observation  is  granted,  we  learn  that  the  sectarian  "use"  of  the  Isaianic  tradition  probably 
is  some  kind  of  linguistic  imitation  and  thematic  borrowing. 
12.1  QH  9:  35  -)ý  lsq.  63:  16 
IQH  9:  35 
... 
[)3:  11  5)D5  IM  1-13IN  n  nmty  ))ON)  no)  W7  ):  -ix 
lQls'63:  16  i-INis-1  -ol-nX  Xb 
5INIV-PI  I)Y'I)  x1t)  '1131X  X10 
tbwo  ntw)  wax 
"'  S.  Holm-Nielsen,  Hodayot,  P.  143,  shows  with  a  question  mark  his  hesitation  about  the 
subject  of  the  first  few  verbs  in  lines  13-14.  F.  Garcia  Martinez,  DSS  Translated,  p.  346,  takes 
3X)D-MV3  VJM  V-#15  "flame  of  the  searing  fire"  (his  trans.  )  as  the  subject.  But  many  Scrolls 
scholars  have  preferred  to  take  an  indefinite,  personal  subject  and  given  the  rendering  "no  one,  " 
see,  e.  g.,  E.  Lohse,  Texte  aus  Qumran,  p.  145;  G.  Vermes,  DSS  inEnglish,  p.  214,  andM.  O.  Wise, 
M.  Abegg,  Jr.  &  E.  M.  Cook,  A  New  Translation,  p.  102. 
199 I  Qls%3:  16  IM-)  [  ])):  Im  -111-1P  [ 
MTls63:  16  till-il)  -sinK  1322)  Mý  5MMUll  Dyr,  X5  0-11,12M  'In  13):  lm  '1131M 
Iny)  otnyn  n5m)  1)):  Jm 
The  above  text-diagram  clearly  demonstrates  the  similarities,  both  linguistic  and 
thematic  between  I  QH  9:  3  5  and  Isa.  6  3:  16.  First  of  all,  both  passages  present  a  father-son 
relationship  between  Yahweh  and  the  writers  and  their  communities.  In  lQH  9:  35,  God 
is  called  the  father  of  "all  [sons]"'  ofyourtruth,  "  while  in  Isa.  63:  16,  Yahweh  is  called  the 
father  (most  probably)  of  the  prophet  and  his  community.  Secondly,  both  passages 
present  a  similar  theme,  i.  e.,  that  of  helplessness  due  to  abandoning  by  or  alienation  from 
persons  of  close,  blood  relations  (in  I  QH  9:  35,  by  parents,  and  in  Isa.  63:  16,  by  the  first, 
great  ancestors  of  the  prophet  and  his  community  ...  ).  Thirdly,  the  motif  of  Yahweh's 
riches  of  compassion  (0))OM)  appears  in  the  contexts  of  both  passages,  although 
the  contexts  of  the  two  passages  are  somewhat  different.  "'  In  view  of  these  similarities, 
it  seems  difficult  to  eliminate  the  likelihood  that  there  is  an  allusive  relationship  between 
these  two  passages. 
It  is  quite  common  in  the  OT  to  designate  God  as  father  of  His  people  Israel  (cf., 
""  This  is  the  reading  suggested  by  E.  Lohse,  and  widely  accepted  by  modem  Scrolls 
translators. 
Many  OT  commentators  have  understood  the  prophet's  mention  ofAbraham  and  Israel 
as  meaning  that  these  two  great  ancestors  are  dead  and  too  distant  to  help  and  deliver  the  prophet 
and  his  people;  see,  e.  g.,  E.  J.  Kissane,  Ae  Book  of1saiah,  vol.  11  (Dublin:  RichviewPress,  1943), 
p.  298;  and  cf  also  R.  N.  Whybray,  Isaiah  40-66,  p.  261. 
However,  this  interpretation,  though  not  impossible,  seems  too  conjectural.  In  view  of 
the  fact  that  the  verbs  YT  andl)-ý)-,  l  of  Isa.  63:  16  also  appears  in  Deut.  33:  9,  where  the  negative 
sense  of  rejection/alienation  is  read,  it  seems  better  to  read  Isa.  63:  16  too  as  implying  the  same 
sense  and  hence  meaning  that  the  prophet  and  his  people  are  rejected  by  their  forefathers.  CE 
P.  D.  Hanson,  Isaiah  40-66,  p.  239,  who  captures  this  meaning  when  he  comments:  "Ostracized 
even  from  their  own  kin,  they  appeal  for  help  like  frightened  children  to  the  Father  of  them  all.  " 
"'  Compare  I  QH  9:  34  with  Isa.  63:  15,  in  both  ofwhich  the  terms  JIMn  and  0))3ri'l  occur. 
lQH  9:  34-35  appears  in  the  context  of  a  song  thanking  God  for  His  bestowal  of  mercy,  but 
Isa.  63:  15-16  in  the  context  of  a  plea  to  God  not  to  hold  back  His  love  and  compassion. 
200 e.  g.,  Exod.  4:  22;  Deut.  32:  6;  Jer.  3:  4;  31:  9;  Isa.  64:  8;  Ps.  89:  26=  MT89:  27;  and  Isa.  64:  8).  187 
The  father-son  relationship  between  God  and  Israel  implies  on  the  one  hand  that  Israel 
takes  its  root/origin  in  God,  that  Israel  belongs  to  God,  and  that  Israel  as  a  son  should  and 
must  be  obedient  to  God,  and  on  the  other  hand  that  God  as  a  father  will  love,  look  after, 
protect,  and  save  (if  required)  Israel  (cf.  Ps.  103:  13).  "  The  conception  of  God's  fatherly 
love  and  protection  is  evidently  picked  up  here  by  the  sectarian  psalmist,  when  he  calls 
God  father  of  the  "sons  of  truth,  "  who  most  likely  are  the  Qumran  sectarians  themselves  - 
the  true  Israel.  The  psalmisfs  conviction  is  clear:  God  as  their  father  will  surely  protect 
and  deliver  him  and  his  community  from  their  opponents'han-ns  and  attacks,  for  they  are 
"begotten"  by  His  truth  and  indeed  they  love  His  truth  (cf.  CD  1:  1  -11;  6:  2-7:  6). 
The  conception  of  God's  fatherly  love  and  pr9tection  is  also  clearly  presented  in 
the  Isaianic  context.  However,  God's  fatherly  love  and  protection  is  not  regarded  as  the 
ground  of  thanksgiving;  rather,  it  is  something  which  the  prophet  asks  for.  And  in  this 
lies  the  divergence  between  the  prophefs  and  the  psalmisfs  application  of  the  Yahweh- 
father  and  His  people-son  imagery,  despite  the  fact  that  they  both  derive  the  same 
implication  from  the  same  imagery.  This  divergence  in  application  of  the  imagery  arises 
probably  due  to  their  different  historical  situations. 
13.1  QH  15:  16  -+  Isa.  45:  17  &  15:  18  -+  Isa.  65:  2 
I  QH  15:  16  ...  o5ly  2nylV))  Ivio)  jils!  71n  ninotn 
15:  18  M5 
lQls'45:  17  ...  t:  )))35)y  jimm  yv-)13!  7m-lv-)) 
IvMs45:  17a 
...  t:  )))3t)ly  nyly)31  -111-11)a  yvill  t?  m-lv)) 
I  QlSa65:  2 
... 
:  11V  R15  1-1-t-11  tjýj 
M'rls65:  2 
... 
:  11VI  X5  Illil  TIIID  OY 
... 
"'  See  P.  A.  H.  de  Boer's  discussion  of  this  in  his,  "The  Son  of  God  in  the  Old  Testament,  " 
OTS  18(1973),  pp.  195-200. 
"'Ibid.,  p.  206;  G.  Quell,  "7rarýp,  "  TDA7ý  vol.  5,  p.  971f  ;  G.  Fohrer,  "vl6q  rrk,  "  TDNT, 
vol.  8,  pp.  351-53;  J.  Fossurn,  "Son  of  God,  "  ABD,  vol.  6,  p.  129. 
201 As  the  text-diagram  shows,  the  verbal  resemblance  between  I  QH  15:  18  and  65:  2 
is  strikingly  exact.  The  clause  "they/who  are  walking  in  a  way  not  good"  in  Isa.  65:  2, 
consisting  of  the  terms  MV,  Ill,  and  15n,  occurs  only  twice  in  the  OT,  here  and 
Prov.  16:  29.  In  Prov.  16:  29,  the  verb  15"ji  is  in  Hiphil,  thus  giving  a  causative  sense,  while 
in  Isa.  65:  2  the  verb's  stem  is  Qal,  which  gives  an  active  sense  and  so  better  fits  in  I  QH 
15:  18.  Thus,  there  is  reason  to  claim  an  allusive  relationship  between  I  QH  15:  18  and 
Isa.  65:  2,  even  though  the  possibility  of  the  influence  of  Prov.  16:  29  upon  I  QH  15:  18 
cannot  be  entirely  discounted,  and  even  though  the  Isaianic  phrase  is  not  so  distinctive 
and  unique  that  it  could  not  have  been  coincidentally  phrased  by  any  (Jewish)  writer. 
Further,  other  traces  of  the  Isaianic  influence  on  the  sectarian  hymn  are  detected:  the 
phrase  tbW  MV)  in  IQH  15:  16  is  very  probably  derived  from  W)05)y  31)MMI  in 
Isa.  45:  17,  a  phrase  which  is  found  nowhere  else  outside  of  Isaiah.  This  then  helps 
indirectly  strengthen  the  plausibility  of  the  claim  that  the  psalmist  was  probably  aware  of 
and  influenced  by  Isa.  65:  2. 
In  I  QH  15:  15-20,  the  sectarian  psalmist  contrasts  the  fate  ofthe  righteous  with  that 
of  the  wicked.  In  his  belief,  both  the  destiny  of  the  righteous  and  that  of  the  wicked  have 
already  been  ordained  by  God  even  before  they  were  created.  In  line  16,  the  psalmist 
writes  t3t)1YnY1V-)),  a  phrase  that  is  very  likely  originated  in  13))3ý11Y  31YIVJ31  in  Isa..  45:  17, 
as  was  pointed  out  earlier.  In  so  doing,  he  has  transplanted  the  Isaianic.  notion  of 
"everlasting  help/salvation"  into  his  account  of  God's  dealing  with  the  righteous.  The 
notion  of  "everlastingness"  is  given  stress  in  both  the  Isaianic  and  the  Hodayot  contexts. 
The  term  t3t?  1Y  occurs  in  the  plural  twice  in  Isa.  45:  17,  the  second  time  in  combination 
with  the  doubled  ly,  a  term  that  itself  means  "perpetuity/always.  "  And  both  these  terms 
0'ý)Y  and  'TY  appear  in  the  present  hodayah  (line  16),  thus  giving  a  strong  emphasis  to  the 
notion  of  "never-endingness.  "  This  clearly  demonstrates  that  the  psalmist's  transplanting 
of  the  Isaianic  ten-ninology  was  accompanied  by  a  full  understanding  of  its  original 
context  and  usage. 
Such  hermeneutipal  skill  in  transplanting  an  Isaianic  tenninology  into  a  new 
context  can  also  be  observed  in  the  psalmisfs  "use"  of  Isa.  65:  2.  In  its  original  context, 
202 which  is  highly  judgmental  in  tone,  :  1113  X5  t3)-:  )5-n-n  is  phrased  to  depict  Israel's 
self-destructive  way  of  life:  idolatry.  Isa.  65  underlines  Israel's  covenantal  unfaithfulness 
to  Yahweh.  And  this  is  precisely  what  the  sectarian  psalmist  says  of  the  wicked,  who 
reject  God's  covenant,  ordinances,  and  commandments,  and  who  are  therefore  ordained 
by  God  forjudgment  (cf  lines  18-20). 
14.  IQH  18:  14  -+  Isa.  52:  7  &  Isa.  61:  1 
I  QH  18:  14  art  timy  -iva5  i  -lvj:  1)3  -nDvomn  [p 
lQls'52:  7  :  IIV  ))))3VJ)3  MýVJ  -IVJ:  1)3  ^IVJ:  1)3  )5)-l  )IN3  tiln 
61:  1 
...  a5  navsý  vman!  ýi  )3ntiv-)  timy 
lQls'61:  1  ...  vj-:  lrl!  7]  *)3rlt7vj  EP[ny  -IVJ:  1]5  ... 
MTls52:  7  ...  :  11D  lvj:  ln  tll5vj  Y))3vj)3  IV-a)3  )5)')  13"ll"It'l  5y  M)  -II)o 
61:  1  ...  :  15  navtp  v-):  ln5  ))n5v  ti'my  iv:  15  ... 
The  Isaianic  influence  upon  the  hymn  is  suggested  by  the  psalmist's  language  and 
"messenger"  theme.  The  psalmisfs  -IV):  l  expressions,  like  "messenger 
...  of  your 
goodness,  "  are  distinctive  enough  to  be  reminiscent  of  the  similar  expressions  in  Isaiah. 
For  among  the  many  occurrences  of  the  term  -0:  1  and  its  derivatives  in  the  OT,  the 
Isaianic  'IvJ:  l  expressions  are  given  profound  theological  implications  (cf  Isa.  40:  9,9; 
41:  27;  60:  6;  and  52:  7  &  61:  1).  All  of  the  Isaianic  -Ivj-:  l  passages  are  concerned  with 
Israel's  revival  and  deliverance  and  the  return  of  Yahweh's  blessings.  It  then  seems  hard 
to  imagine  that  the  sectarian  psalmist  as  a  member  of  the  "remnant  Israel"'  who  eagerly 
looked  forward  to  such  a  day  would  have  missed  the  import  of  these  passages. 
As  underlined  in  the  text-diagram  above,  there  is  a  textual  variant  in  Isa,  52:  7 
between  I  QIsa'  and  MT:  in  I  QIW52:  7,  the  term  used  in  the  construct  with  MU  is 
Y)MM,  while  in  WIsa.  52:  7,  it  is  Although  the  text  of  1  Qlsaý52:  7  is  not  extant, 
it  appears  reasonable  to  guess  that  it  may  resemble  the  text  of  MTIsa.  52:  7,  considering 
the  fact  that  the  extant  text  of  I  QIsa',  albeit  seriously  mutilated,  is  in  general  very  close 
See  above  our  discussion  of  I  QH  6:  8f.,  which  alludes  to  the  Isaianic  remnant  passages. 
203 to  that  of  MTlsa..  "'  If  so,  there  is  reason  to  believe  that  the  author  of  lQH  18:  14  may 
have  derived  the  famous  Isaianic  "messenger"  imagery  from  a  text  tradition  that  was 
based  on  I  Qlsaý. 
The  text  of  I  QH  18:  13-20  is  seriously  damaged.  There  are  two  lacunae  in  line  14. 
It  is  extremely  difficult,  if  not  impossible,  to  reconstruct  the  text  of  the  line  satisfactorily. 
The  context  of  lines  12-14,  incomplete  though  it  is,  shows  that  the  psalmist  was  praising 
God  for  His  opening  a  fountain(?  )  whose  function  is  "to  reprove  the  creature  of  clay  for 
his  way"  and  "to  open  (?  of)  Your  truth  for  the  creature  whom  You  have  supported  with 
Your  power"  (my  transl.  ).  The  psalmist  continues  in  (at  least)  line  14  the  idea  that  is 
initiated  in  line  12.  According  to  E.  L.  Sukenik,  followed  by  E.  Lohse,  line  14  starts  with 
a  letter5.  "'  If  this  reading  is  correct,  the  letter  5  is  probably  the  5-prefix  of  an  infinitive 
construct.  This  reconstruction  is  strengthened  by  the  fact  that,  throughout  lines  I  1-  14, 
infinitives  are  often  used  to  introduce  new  ideas.  Despite  this,  however,  further 
reconstruction  of  the  first  word  missing  in  line  14  cannot  be  done,  considering  the 
ambiguity  of  the  context.  112 
See  E.  L.  Sukenik,  The  DSS  of  the  Hebrew  University,  pp.  30-3  1;  B.  J.  Roberts,  "The 
Second  Isaiah  Scroll  from  Qumap,  "  BJRL  42  (1959-60),  pp.  13244. 
"'  See  the  text  published  by  Sukenik  in  op.  cit.;  Sukenik  has  shown  some  reservations 
about  his  reading. 
"  The  ambiguity  of  the  context  is  shown  in  the  modem  translations  of  the  hymn.  For 
instance,  G.  Vermes,  The  DSS  in  English,  p.  235,  has  rendered  lines  13-14  in  this  way:  "...  that 
he  might  open  [the  fount  ofl  Thy  truth  to  a  creature  whom  Thou  upholdest  by  Thy  might;  [!  hat 
he  might  be],  according  to  Thy  truth,  a  messenger  [in  the  season]  of  Thy  goodness;  that  to  the 
humble  he  might  bring  glad  tidings  of  Thy  great  mercy...  "  (emphasis  mine).  It  seems  obvious 
that  Vermes  takes  the  first  word  of  line  14  as  an  infinitive  of  -n),  i,  and  that  he  provides  the 
subject  to  the  infinitive,  whose  antecedent  is  probably  the  "servant"  mentioned  in  line  10. 
Despite  its  ingenuity,  Vermes'proposal  remains  a  conjecture. 
F.  Garcia  Martinez  too  seems  to  accept  an  infinitive  of  -,  P-11  as  the  first  missing  word  in 
line  14,  but  it  seems  unclear  whether  he  like  Vermes  understands  the  subject  of  the  infinitive  as 
the  "servant"  mentioned  in  line  10.  See  his  translation  of  lines  12-14:  "You  have  opened  a  spring 
to  correct  the  path  of  the  creature  of  clay,  the  guilt  of  the  one  born.  of  woman  according  to  his 
deeds,  to  open  [the  source  of]  your  truth  to  the  creature  whom  you  have  supported  with  your 
power,  Lojj2e,  ]  according  to  your  truth,  [ 
... 
I  herald  of  your  goodness,  to  proclaim  to  the  poor  the 
abundance  of  your  mercies  ...... 
(The  DSS  Translated,  p.  359;  emphasis  mine.  Garcia  Martinez 
is  mistaken  in  locating  the  position  of  the  second  lacuna  in  line  14). 
204 As  for  the  reconstruction  of  the  second  lacuna  in  line  14,  help  can  be  gained  from 
the  intemal  structure  of  the  line  itself  It  is  obvious  that  there  is  an  internal  thematic 
parallelism  in  line  14,  which  is  constituted  by  the  two  'IV)-:  I  terms,  the  first  one  being  a 
participial  substantive  and  the  second  a  verbal  infinitive: 
"a  messenger  of/one  who  proclaims  ...  your  goodness"  parallels 
"to  proclaim  to  the  poor  the  greatness  of  your  compassion"  (my  transl.  ). 
This  thematic  parallelism  offers  us  clues  to  make  an  intelligent  guess  about  the  most 
suitable  word  for  the  second  lacuna.  It  appears  most  plausible  to  fill  in  the  lacuna  with 
a  word  (in  the  construct  state)  which  is  a  synonym  of  :  11-1  "greatness,  "  qualifying  the 
genitive  "your  goodness"  that  follows.  Hence,  it  could  be  which  means 
"abundance  or  wealth"  (cf.  Isa.  60:  5;  Eze.  29:  19;  Ps.  37:  16).  This  suggestion  may  be 
strengthened  in  view  of  the  fact  that  the  term  11)3-,  l  is  used  with  1))OM,  meaning  "the 
richness  of  your  compassion"  in  1QH  4:  36;  10:  21;  and  15:  16. 
Despite  the  failure  to  reconstruct  the  first  lacuna  of  line  14,  our  reconstruction  of 
the  line  makes  clear  and  highlights  its  sense  that  a  certain  figure  is  sent/raised  by  God  to 
proclaim  His  goodness  and  compassion  upon  His  people.  This  character's  identity  is 
unclear  here;  he  may  be  the  "servant"  mentioned  in  lines  6  and  10.  At  any  rate,  that  God 
has  sent  messengers  to  declare  the  greatness  of  His  mercy  and  saving  power  is  precisely 
the  motif  of  the  two  Isaianic  passages  to  which  I  QH  18:  14  alludes.  However,  in  view  of 
the  present  context,  it  seems  unclear  whether  the  psalmist's  sayings  here,  like  the  Isaianic 
passages,  have  any  eschatological  connotations  and  significance. 
b.  Concluding  Remarks 
We  have  carefully  examined  select  examples  of  the  Isaianic  material  in  the 
Thanksgiving  Scroll.  Insofar  as  the  data  have  been  selected  and  scrutinized,  some 
observations  can  be  made  as  to  the  sectarian  "use"  of  the  Isaianic  tradition.  First,  the 
sectarian  "use"  ofthe  tradition  is  in  many  cases  probably  not  for  the  purpose  oftheological 
or  halakhic  formulation,  but  simply  for  the  purpose  of  expressing  personal  religious 
experiences  and  feelings.  The  sectarian  use  of  the  Isaianic  phrase  ýYP  MýD  in  I  QH  3:  7 
205 is  probably  a  good  example  of  this.  Many  scholars  think  that  the  psalmist  harbored 
messianic  aspirations  in  using  the  phrase.  But  our  analysis  of  the  text  has  shown  that  this 
is  not  necessary;  instead,  we  have  noted  that  the  purpose  of  the  psalmisfs  use  of  the 
phrase  was  to  express  his  personal  convictions,  namely  that  God  would  rescue  him  for  he 
was  suffering  for  noble  reasons.  The  psalmisfs  phrase  In:  1  )3:  1R  in  I  QH  6:  26f 
,  which 
is  most  probably  derived  from  Isa.  28:  16,  is  another  example. 
On  the  other  hand,  in  some  cases,  the  sectarian  psalmists  did  expose  their 
theological  convictions  when  expressing  themselves  by  drawing  on  distinctive,  and 
sometimes  unique,  terminology  and  concepts  from  the  Isaianic,  tradition.  For  instance,  in 
IQH  7:  32;  10:  9;  12:  11,  the  psalmists  have  expressed  their  monotheistic  beliefs  in  a 
language  that  is  clearly  reminiscent  of  that  of  Isa.  45  or  its  like.  The  "remnant" 
terminology  in  IQH  6:  8f.  is  probably  also  evidence  of  the  Isaianic  influence  on  the 
theological  self-understanding  of  the  sectarian  writers. 
Secondly,  the  sectarian  "use"  of  the  tradition  reflects  the  psalmistsunderstanding 
ofthe  original  context  and  meaning  ofthe  material  "used.  "  Since  their  purpose  of  "using" 
the  Isaianic  material  was  to  express  personal  religious  experiences  and  feelings,  the 
sectarian  psalmists  at  times  "used"  the  Isaianic  material  merely  on  the  plane  of  linguistic 
imitation  and  thematic  borrowing.  That  means,  the  sectarian  psalmists  "used"  the 
tradition  without  real  intention  to  transfer  into  their  hymns  the  theological  significance 
of  the  material  that  they  drew  on  or  drew  inspiration  from.  The  sectarian  "use"  of  the 
phrase  "eternal  li&l'  in  I  QH  7:  25  may  be  an  example  of  this  type.  I  QH  8:  13-14,  which 
represents  the  theme  of  intentional  disobedience,  is  syntactically  patterned  after  the 
Isaianic  language  of  "seeing  without  knowing  and  hearing/knowing  without 
understandinghmsting"  and  nonetheless,  unlike  its  Isaianic  source-text  (42:  20),  probably 
has  no  eschatological  implications.  So  IQH  8:  13-14  may  also  be  classified  in  this  type. 
However,  the  sectarian  "use"  of  the  Isaianic  material  for  most  of  the  time  is  not  only 
compatible  with  its  original  usage,  but  also  shows  signs  that  the  sectarian  psalmists  had 
Isaiah's  broader  theological  context  in  mind. 
206 E.  Some  Significant  Fragments 
In  the  preceding  sections,  we  have  examined  three  major  documents  of  the 
Qumran  sectarians.  Now  let  us  focus  our  attention  on  three  other  short,  fragmentary  yet 
important  writings,  seeing  how  the  sectarians  utilized  the  Isaianic  material  in  formulating 
their  messianic  beliefs.  These  are  IQSb  (IQ28b),  4Q285,  and  4Qplsaý  (4QI61),  all  of 
which  have  utilized,  implicitly  or  explicitly,  a  famous  Isaianic  passage,  Isa.  11:  1-5. 
a..  Analysis  of  the  Data 
1.  IQSb(IQ28b)5:  22-2619'-+Isa.  11:  2-5 
IQSb5:  22  t7l:  )a  t:  M331  Inot?  n)D)-,  1pj] 
nj-l:  jj  N-IM  194:  1  24  nn-n  rormav  IlDpq  ]tya 
25  nwin  ny-t  n)-i  o5wmian  -n[my  tl)]YV-)'l  3I)MI 
26  -iivj)n3  'm))mtrim  t7ra  n:  ))nj7  t3w[ij  [  ]n  "im  [  p)IN  11-3-IN 
IQIeI  1:  2  -iii'm  iwin  ny-t  nr)  nxim  -nsy  nn  ...  rivir  nri  vt7.  -jinn 
4  ro  u:  ivi:  i  yIN-11  I-IDO-11  N-IMI-I  )))Y!?  -nwna  ot-t  p"Isa  Dovol 
4-5  I&M  '111M  -IIII)OX)  P33V3  -Illm  11-31S  YVI  31)3P  PJI9VJ  M-1:  11  ... 
...  ,  irr  nn  vt7y  rinn  MTls.  11:  2 
4  Po  N-lx)))y5  -I)V-)))D:  l  rl*, 
-:  ))I  I)  Otl  -113-ls:  l  Nnwl 
4-5  vs'ýn  -mm  -mmu,  nrivo  -mm  :;,  rs  rwm  )jv-),  i  3v)o*)))3iovj  rinai 
I  QSb  was  originally  attached  in  the  same  scroll  to  I  QS  and  I  QSa,  as  we  pointed 
out  earlier.  The  document  consists  of  several  columns,  most  of  which  unfortunately  have 
been  severely  multilated.  Paleographical  evidence  suggests  that  it  was  probably  copied  0 
at  the  start  of  the  first  century  BCE.  As  regards  content,  it  presents  a  collection  of 
blessings  that  were  directed  to  different  groups  of  people  within  the  sectarian  community. 
"'  The  Hebrew  text  of  this  document  is  based  on  The  Dead  Sea  Scrolls,  vol.  1,  ed.  J.  H. 
Charlesworth. 
194E.  Lohse  reads  WlMi  instead  of  WIMI  and  translates  it  as  "du  wirst  venviisten";  see 
Texte  aus  Qumran,  pp.  58-59. 
207 The  passage  under  discussion  belongs  to  the  final  section  of  these  blessings,  in  which  a 
certain  figure  designated  as  the  "Prince  of  the  Congregation"  (-illy-11  X)Vj))  was  blessed. 
As  shown  in  the  above  text-diagram,  the  sectarian  writer's  blessings  for  the  "Prince 
of  the  Congregation"  carry  strong  affinities,  both  linguistic  and  conceptual,  to  Isa.  11:  1-5. 
Although  the  writer  did  not  explicitly  identify  this  figure  to  be  messianic,  he  said  in  line 
27,  "for  God  has  raised  you  [i.  e.,  the  Prince  of  the  Congregation]  to/as  a  scepter.  The 
use  of  the  term  'O:  1VJ  "scepter"  in  this  statement  is  reminiscent  of  another  sectarian 
passage,  CD  7:  19-20,  where  its  writer  cited  Num.  24:  17  and  identified  "the  scepter"  in 
Balaanfs  oracle  with  the  "Prince  of  the  whole  Congregation,  "  who  would  come  to  lead 
the  community  to  destroy  the  "sons  of  Seth.  "  This  CD  passage  serves  as  the  strongest 
piece  of  evidence  for  the  sectarian  belief  that  the  "Prince  of  the  Congregation"  is  the 
kingly  Messiah.  Also,  I  QM  5:  1  records  instructions  pertaining  to  what  was  required  to 
be  inscribed  on  the  "shield  of  the  Prince  of  the  whole  Congregation,  "  who  according  to 
I  QM  would  come  to  lead  the  Sons  of  Light  to  fight  the  final  battle  with  the  "Sons  of 
Darkness"  at  the  end  of  days.  4Q285,  which  most  Qumran  scholars  think  was  part  of  a 
version  of  I  QM,  explicitly  identifies  that  figure  with  the  "Branch  of  David,  "  as  we  shall 
see  presently.  All  these,  therefore,  have  led  most  Qumran  scholars  to  conclude  that  this 
"Prince  of  the  Congregation"  was  probably  the  "Messiah  of  Israel"  whom  the  Qumran 
sectarians  eagerly  awaited.  "' 
Line  27  in  Hebrew  runs:  V:  lv-)5  5N  N)-:  D.  The  term  U:  1V)  "sceptre"  also 
occurs  in  Num.  24:  17,  -a  passage  which  is  often  messianically  interpreted. 
"'  See,  e.  g.,  D.  Barth6lemy  &  J.  T.  Milik,  "Recueile  des  136nddictions,  "  in  their  ed. 
Qumran  Cave  I  (DJD  1;  Oxford:  Clarendon  Press,  1955),  pp.  128-29;  R.  E.  Brown,  U.  Starky's 
Theory  of  Qumran  Messianic  Development,  "  CBQ  28(1966),  p.  55,  (who  mainly  comments  on 
CD  7:  19-20);  G.  Vermes,  "Writings  of  the  Qumran  Community,  "  p.  457;  t.  Puech,  La  Croyance 
des  Essiniens  en  la  Vie  Future,  II  -  Les  Donnies  Qumraniennes  et  Classiques  (ttuB,  ns  28; 
Paris:  Gabalda,  1993),  p.  440;  H.  Stegemann,  "SomeRemarks  to  1QSa,  to  I  IQSb,  andto  Qumran 
Messianism,  "  RevQ  17(1996),  pp.  499-500;  idem,  Library  ofQumran,  pp.  207-8;  J.  J.  Collins,  The 
Scepterandthe  Star  (NY:  Doubleday,  1995),  pp.  60-61;  idem,  TheApocalyptic  Imagination  (2nd. 
ed.;  Grand  Rapids:  Eerdmans,  1998),  pp.  158-59,165;  G.  S.  Oegema,  The  4nointed  and  His 
People  (JSPS  27;  Sheffield:  Sheffield  Academic  Press,  1998),  pp.  92-93;  K.  E.  Pomykala,  The 
Davidic  Dynasty  Tradition  in  Early  Judiasm  (SBL  Judaism  &  Its  Literature  7;  Atlanta:  Scholars 
Press,  1995),  pp.  24043,  who  argues  that  here  the  "Prince  of  the  Congregation"  is  a  non-Davidic 
208 If  that  is  the  case,  the  implications  of  the  sectarian  application  of  Isa.  11:  2-5  to  this 
figure  become  clear.  For  I  QSb's  writer,  the  messiah  whose  coming  Isaiah  prophesied/ 
promised  was  primarily  a  military  figure,  who  was  expected  to  come  to  destroy  the  wicked 
and  Israel's  foes.  Accordingly,  the  peace  andjustice  that  he  was  expected  to  bring  about 
on  earth  was  concerned  mainly  with  the  political  and  social  life  of  (the 
eschatological/true)  Israel. 
2.4Q285,  frag.  5:  1-6  ...  cites  Isa.  10:  34(?  )  and  11:  1 
4Q285,  fr.  5  liqpn)  [I 
)VJ*)  YM  -IX91n  XS)l  tý10[) 
]  nx  ivovmi  'in't  mn  [ 
'1)1'1  ri])Os  -irty-si  X)VJ3  I-Mo-oll  [ 
]  I-oll:  )  -iI)SI  31155)MOI  t:  )[  - 
]5[  ]tD))DD  [)]5t7[n 
I  Qls'l  1:  34b-  11:  1  11-19ý  ))VJ-lvj)o  -Is))  IWAM  'Ivn  ms))  '5)D)  'I)-tm:  l 
NMs.  I  1:  34b-I  1:  1  7110)  I)V)'IVJYD  'IND  ',  V)*,  yun  -wr-I  NN"I  t7yp  pxl,  ý-Ill 
4Q285  consists  ofseveral  badly  damaged  fragments.  It  presents  a  document  which 
shows  close  affinities  with  I  QM;  thus,  it  is  widely  regarded  either  as  representing  a 
certain  version  of  the  War  Rule/Scroll  found  in  Cave  I  or  as  a  separate  work  similar  in 
nature  and  content  to  I  QM.  The  script  used  in  this  document  suggests  for  its  composition 
a  date  toward  the  end  of  the  first  century  BCE. 
Fragment  5  has  only  six  lines,  which  have  been  reconstructed  by  G.  Vermes  as 
shown  in  the  text-diagram  above.  Vermes,  agreeing  with  T.  Lim,  suggests  that  line  2's 
messiah. 
197  The  Heb.  text  of  this  fragment  is  based  on  that  of  G.  Vermes  in  his  "The  Oxford 
Forum  for  Qumran  Research  Seminar  on  the  Rule  of  War  from  Cave  4  (4Q285),  "  JJS  43(1992), 
p.  88. 
209 51-0  seems  to  represent  the  last  word  of  Isa.  10:  34,510).  "  If  that  is  the  case,  in  frag.  5  we 
have  an  Isaianic  citation  of  Isa.  10:  34-11:  1.  If  Vermes'  reconstruction  is  accepted,  then 
this  fragment  presents  at  least  two  important  points.  First,  we  learn  in  line  4  that  the 
figure  called  "Prince  of  the  Congregation"  (-MYj-1  X)VJ3)  was  explicitly  identified  with 
the  "Branch  of  David"  (^T)iT  nyn).  Such  application  of  Isa.  10:  34-1  1:  1  to  this  figure 
implies  that  he  was  probably  seen  by  the  sectarians  as  the  Davidic  Messiah,  who  would 
come  to  revive  Israel  in  the  endtime. 
Secondly,  we  also  learn  in  line  4  the  final  triumph  of  this  "Prince  of  the 
Congregation"  over  Israel's  enemies.  The  verb  13VW,  1  in  line  4  presents  some  problem 
here.  It  could  be  read  either  as  the  third  person  plural,  Hiphil  perfect  of  3W3  or  as  the 
third  person  masculine  singular,  Hiphil  perfect  ofMY3  with  a  pronominal  3rd.  masc.  sing. 
suffix.  In  the  former  case,  line  4  should  be  thus  read:  "they  [most  probably,  the  Kittim;  ' 
199  cf  line  6]  killed  the  Prince  of  the  Congregation... 
,  whereas  in  the  latter  case,  it  is:  "the 
Prince  of  the  Congregation...  killed  him  (probably  the  leader  of  'the  KittiM,  200  ) 
.... 
11 
Considering  other  fragments  of  this  document  (e.  g.,  frags.  1-2,4,  which  seem  to  envision 
the  final  victory  as  belonging  to  Israel)  and  other  documents  of  the  Qumran  sectarians 
(like  I  QSb  5:  20-29,  where,  as  we  saw  above,  the  "Prince  of  the  Congregation"  will  kill 
the  wicked  with  the  breath  of  his  lips  (lines  24-25)  and  finally  will  rule  the  nation  Israel 
(line  22);  and,  as  we  shall  see  later,  4Qplsaý),  the  latter  reading  of  the  line  seems  most 
"'See  alsoM.  Bockmuehl,  "A'SlainMessialfin4Q  SerekhMilhamah  (4Q285),  "  TynBul 
43.1(1992),  pp.  159-60. 
"'  See  R.  Eisenman  &  M.  Wise,  The  DeadSea  Scrolls  Uncovered(NYlLondon:  Penguin, 
1992),  p.  29,  where  their  translation  presents  this  reading. 
2'  Based  on  I  QM15:  2,  G.  Vermes  suggests  that  the  king  of  the  Kittim  was  meant  here; 
see  "The  Oxford  Forum,  "  p.  89.  ffis  suggestion  is  endorsed  byR.  P.  Gordon,  "The  Interpretation 
of'Lebanod  and  4Q285,  "  JJS43(1992),  p.  93;  B.  Nitzan,  "Bendictions  and  Instructions  for  the 
Eschatological  Community  (1  IQBer;  4Q285),  "  RevQ  16(1993),  p.  78  &  n.  7;  M.  G.  Abegg,  Jr., 
"Messianic  Hope  and  4Q285:  A  Reassessment,  "  JBL  113(1994),  p.  87.  J.  J.  Collins,  The  Scepter, 
p.  59,  also  grants  the  possibility  of  this  suggestion. 
210 plausible.  "'  If  so,  then  4Q285  concurs  with  lQSb  exhibiting  the  sectarian  messianic 
belief  that  the  Messiah  prophesied  by  Isaiah  was  a  military  hero  whose  coming  would 
bring  about  Israel's  liberation  from  her  foreign  enemies. 
3.4QpIW  frags.  8-10,3:  11-24  cites  and  interprets  Isa.  11:  1-5 
4Qplsa'fi7s.  8-10,  col,  311'  tnonl  -rnlyrji  1)11  [nns  !?  y  nu)  17 
203-  18 
31po-jon  nn)  [V))-t],?  -it)  -Tro  mvp  19 
nnl  5)vw  Opm)prfl  51.  nl  rrn  J[  20 
x)t7  -inx  -lv-)m)  ):  nn  vnovn  wwn  'ý[)n  21 
,  inx  nvo  n)-^)))  )nnm  ynvn5  m)5i[  22 
t3-11"D  5y)  V)Dvu)  ID  it  In))  vim:  )[  23 
pna  I-ra-  ov-11  )3-111D)o  -tnm  NN)  voy[  24 
4Qplsa'(or4QI  61)  is  comprised  often  badly  multilated.  fragments.  Itpresentsthe 
sectarian  efforts  to  appropriate  the  message  of  Isaiah  to  the  situation  and  needs  of  the 
sectarian  community.  It  has  been  suggested  that  the  sectarian  interpretation  of  Isa.  10:  28- 
32  in  frags.  5-6  alludes  to  "events  connected  with  Arce-Ptolemais  during  the  reign  of 
Alexander  Jannaeus 
.... 
1120'  Based  on  this  and  paleographical  data,  4Qplsaý  can  be 
"'  See  M.  Bockmuehl,  "A'Slain  Messialf,  "  pp.  165-66;  G.  Vermes,  "The  Oxford  Forum,  " 
p.  88  and  n.  8;  M.  G.  Abegg,  Jr.,  "Messianic  Hope,  "  pp.  88-90;  and  0.  Betz  &  R.  Riesner,  Jesus, 
Qumran,  pp.  85-90. 
"'  For  the  sake  of  space,  only  the  sectarian  interpretation  of  Isa.  11:  1-5  will  be  printed 
here.  The  Hebrew  text  used  is  based  on  that  off.  M.  Allegro  in  Qumrdn  Cave  4  (DJD  5;  Oxford: 
Clarendon  Press,  196  8),  p.  14. 
203  M.  P.  Horgan,  Pesharim:  Qumran  Interpretations  of  Biblical  Books  (CBQMS  8; 
Washington,  DC:  CBAA,  1979),  Part  1,  p.  18,  has  read  -n*11:  L[)  M11:  1  "withlby  the  spirit  of 
strength"  instead;  her  reading  is  followed  by  F.  Garcia  Martinez  and  E.  J.  C.  Tigchelaar  in  their 
The  Dead  Sea  Scrolls  -  Study  Edition,  vol,  1:  IQI-4Q273  (Leiden:  E.  J.  Brill,  1997),  p.  316. 
"  D.  Dimant,  "Qumran  Sectarian  Literature,  "  p.  513;  J.  D.  Amusin,  "The  Reflections  of 
Historical  Events  ofthe  First  CenturyB.  C.  in  Qumran  Commentaries(4Q161;  4QI69;  4QI66),  " 
HUCA  48(1977),  pp.  123-34. 
211 assigned  a  date  within  the  middle  half  of  the  first  century  BCE. 
In  4Qplsaý,  the  sectarian  expositor  cited  and  appropriated  Isa.  10:  20-22,24-34,  & 
11:  1-5  to  express  his  view  as  to  the  destiny  of  those  who  oppressed  Israel.  Fragments  8- 
10  constitute  the  third  column  of  the  work,  presenting  the  sectarian  interpretation  of 
Isa.  10:  33-11:  5.  In  lines  1-16  the  pesherist  "exegeted"  Isa.  10:  33-34  by  identifying  "the 
thickets  of  the  forest"  and  "Lebanon"  in  the  text  with  the  "Kittim,  "  a  code-name  of  the 
Qumran  community  for  the  foreign  enemies  oflsrael  . 
2"  The  original  context  ofIsa.  10:  33- 
34  is  notoriously  unclear;  those  spoken  of  in  IsaiaWs  oracle  ofjudgment  could  be  either 
Judah/Jerusalem  or  Assyria.  Many  OT  scholars  have  regarded  the  latter  option  as  more 
likely.  "'  They  conclude,  Isa.  10:  33-34  is  ajudgmental  oracle  that  prophesied  the  downfall 
ofIsrael's  great  enemy  Assyria.  Thus  in  identifýdng  Isaiahs  "the  thickets  ofthe  forest"  and 
"Lebanon"  with  the  "Kittim,  "  the  pesherist  passed  the  divine  judgment  upon  his 
contemporary  foreign  enemies. 
Not  only  that,  in  the  subsequent  lines  he  further  developed  his  oracle  ofludgment 
on  his  enemies  (the  nations)  by  citing  Isa.  11:  1-5  too.  Needless  to  say,  Isa.  11:  1-5  is  a 
widely  accepted  messianic  passage,  prophesying  the  coming  of  a  Davidic  leader  or  king 
to  revive  Israel.  This  passage  enriched  our  sectarian  expositor's  messianic  expectations. 
The  pesherisf;  §  appropriation  of  the  passage  displays  his  conviction  that  at  the  end  ofdays 
a  great  leader  or  king  of  the  lineage  of  David  would  come  to  deliver  the  remnant/true 
Israel,  to  whom  he  believed  he  and  his  community  surely  belonged,  and  to  judge  the 
nations.  Throughout  his  exposition,  the  pesherist  repeatedly  used  such  verbs  as  "judge" 
(DOV-)  in  lines  21,23)  and  "rule"  (t7D)3  in  line  20).  His  point  is  emphatic  and  evident:  with 
the  coming  of  Israel's  Davidic  Messiah  all  the  nations/peoples  will  be  judged  and/or  even 
killed  (?  cf  line  2  1).  His  repeated  emphasis  on  the  fact  that  the  coming  Davidic  Messiah 
will  execute  judgment  and  punishment  on  the  nations  shows  that  such  a  figure,  for  him, 
would  undoubtedly  be  a  political  and  military  leader  or  king. 
...  On  this,  see  H.  Ringgren,  Faith  ofQumran,  pp.  26-31. 
206  See  R.  E.  Clements,  Isaiah  1-39,  pp.  120-2  1;  J.  N.  Oswalt,  Isaiah  1-39,  p.  274;  M.  A. 
Sweeney,  Isaiah  1-39  (FOTL  16;  Grand  Rapids:  Eerdmans,  1996),  p.  204. 
212 Who  did  the  pesherist  believe  such  figure  would  be?  Probably  the  "Prince  of  the 
Congregation"  (cf.  frags.  5-6,  line  3).  Here  he,  unlike  the  author  of  4Q285,  did  not  clearly 
identify  the  "shoot  of  David"  with  the  "Prince  of  the  Congregation"  probably  because  his 
primary  concern  was  not  the  identity  of  the  "shoot  of  David,  "  but  his  eschatological.  role 
vis-a-vis  the  nations/peoples.  Thus,  if  our  interpretation  of  the  sectarian  interpretation  of 
Isa.  11:  1-5  is  correct,  a  very  strong  spirit  of  hatred  is  felt  in  the  pesherisfs  attitude  toward 
his  foreign  neighbors. 
b.  Concluding  remarks 
I  QSb,  4Q285  and  4Qplsa(4QI61),  though  very  badly  preserved,  exhibit  before 
us  distinctive  sectarian  messianic  beliefs,  especially  the  role  of  the  Davidic  Messiah  and 
his  relation  to  other  nations.  These  documents  present  such  a  Messiah  as  a  political  and 
military  leader  or  king,  who  will  come  to  liberate  Israel  by  destroying  Israel's  foreign 
oppressors  and  enemies  in  the  eschatological  battle  in  the  end  of  days.  In  I  QSb  and 
4Q285,  the  relation  of  this  messianic  figure  to  other  nations  is  unclear,  but  in  4Qp1se  it 
is  clearly  spelled  out.  In  4Qp1se  we  are  told  that  the  "shoot  ofDavid"  will  be  strengthened 
by  God  Himself  with  a"mighty  spirit"  (cf.  line  18)  and  willjudge  all  the  nations  with  his 
sword  (line  2  1).  This  seems  to  suggest  that  his  rule  and  the  peace,  righteousness,  and 
faithfulness  that  he  brings  about  on  earth  for  Israel's  sake  are  established  on  the  basis  of 
his  political  and  military  power  as  well  as  divine  inspiration  and  wisdom.  If  such  a 
reconstruction  of  sectarian  messianism.  is  granted,  then  we  can  learn  that,  for  the 
sectarians,  the  destiny  of  the  nations,  especially  those  who  oppressed  Israel,  would  hardly 
be  anything  but  gloom  and  doom. 
F.  Concluding  Analysis  of  the  Sectarian  Use  of  the  Isaianic  Tradition 
The  preceding  analysis  of  the  sectarian  use  of  the  Isaianic  material  has  shown  that 
the  sectarian  writers  were  indeed  highly  "scripturalized.  "  Some  comments  on  the 
characteristics  of  their  use  of  the  material  can  be  delineated  as  follows: 
213 a.  Hernieneutical  findings 
1.  How  did  the  Sectarians  handle  the  Isaianic  texts? 
Considering  that  the  Qumran  sectarians  possessed  two  different  versions  of  the 
Book  of  Isaiah,  which  indicates  the  textual  diversity  of  the  texts  at  the  time,  it  is  hard  to 
know  whether  or  not  the  sectarian  writers  altered  the  texts  for  their  purposes  when  using 
them. 
2.  What  was  the  Isaianic  material  cited  for? 
As  far  as  the  sectarian  explicit  citation  of  Isaiah  is  concerned,  it  is  observed  that 
the  sectarians  utilized  the  Isaianic  material  for  a  variety  of  purposes.  For  instance, 
Isa.  40:  3  is  cited  in  IQS  8:  14  as  a  prooftext  to  justify  the  sectarian  community's 
"Scripture-orientation.  "  For  the  sectarians,  to  study  and  explore  the  meaning  of  the 
Scriptures  is  what  Isaiah  meant  by  "to  prepare  the  way  for  Yahweh.  "  The  citations  of 
Isa.  2:  22  and24:  17  in  IQS  5:  17  and  CD  4:  13-14  respectively  also  serve  a  similar  function, 
though  the  latter  one  is  attached  by  a  pesher  which  explicates  the  sectarian  appropriation 
of  the  prophet's  message. 
The  sectarians  also  utilized  the  Isaianic  material  for  a  qualifying  purpose.  For 
instance,  Isa.  54:  16  is  cited  in  CD  6:  8  to  underscore  the  divinely-ordained  status  of  the 
"Interpreter  of  the  Law.  "  The  citation  oflsa.  7:  17  in  CD  7:  1  If.  also  functions  in  this  way, 
depicting  the  severity  of  the  punishment  that  the  sectarians'  opponents  would  have 
endured. 
3.  Did  the  sectarians  disregard  the  original  context  of  the  Isaianic  material  they  utilized? 
Our  analysis  of  the  data  has  revealed  that  in  some  cases  the  sectarian  application/ 
appropriation  ofthe  Isaianic  material  presents  some  interpretive  "oddities.  "  The  sectarian 
citation  oflsa.  24:  17  in  CD  4:  13-14  is  certainly  a  case  in  point.  There  the  prophet's  triadic 
phrase  "fear,  a  pit  and  a  snare"  is  taken  by  the  sectarian  author  to  refer  respectively  to 
"fornication,  wealth  and  defilement  of  the  sanctuary;  "  which  he  claims  are  Belial's  "nets" 
to  trap  the  sect's  opponents.  The  sectarian  mode  of  interpretation  here  is  evidently 
214 symbolic,  or  allegorical,  or  even  "algebraic.  "  But  as  we  showed,  a  comparison  of  the 
larger  contexts  of  these  passages  discloses  their  contextual  continuity. 
Moreover,  I  QS  5:  17;  CD  5:  16;  and  CD  6:  8  offer  us  examples  that  the  sectarian 
writers  evidently  changed  the  original  referent  in  "using"  Isaiah's  language.  In  I  QS  5:  17, 
the  abstract  indefinite  O-TWI  in  Isa.  2:  22  is  taken  in  a  concrete  and  specific  sense, 
referring  to  non-sectarians.  In  CD  5:  16  the  author  applied  to  the  non-sectarian  Jews 
Isa.  27:  1  lba,  whose  original  referent  is  to  non-Israelites;  but,  interestingly,  the  old  and 
new  referents  of  Isa.  27:  1  I  ba  share  the  same  element,  i.  e.,  being  opponents  of  God's 
"covenanted"  people.  In  CD  6:  8,  we  noted  that  the  original  and  new  referents  of 
Isa.  54:  16aP2  seem  to  have  no  explicit  correspondence.  Despite  the  presence  of  these 
instances,  however,  it  is in  general  true  that  the  sectarians  did  not  ignore  the  original 
context  or  twist  the  original  message  of  the  texts  used. 
4.  How  significant  is  the  Isaianic  material  in  its  new  literary  context? 
The  significance  ofthe  Isaianic  material  in  its  new  literary  context  varies  from  case 
to  case.  As  is  noted  throughout  our  examination,  the  sectarians  did  not  always  utilize  the 
Isaianic  material  with  the  intention  of  transplanting  its  original  theological  significance 
into  their  writings.  In  not  a  few  instances  (especially  of  the  allusions),  the  sectarian 
writers  seem  to  have  utilized  the  Isaianic  material  simply  at  the  level  of  linguistic 
imitation  and  thematic  borrowing.  They  showed  more  interest  in  the  plain  verbal 
meaning  of  the  material  utilized  than  its  theological  significance  in  its  original  context. 
These  instances  illustrate  that  they  simply  derived  a  powerful  mode  of  expression  from 
the  prophet's  writing.  The  sectarian  implicit  use  of  Isaiah's  "spider's  webs  and  vipers' 
eggs"  in  CD  5:  13-15.  and  "lighters  of  fire  and  kindlers  of  brands"  in  CD  5:  13  illustrate  this 
well  (cf  also  our  discussion  of  CD  4:  18-20  above). 
However,  we  have  also  noted  that  some  of  the  sectarian  uses  of  the  Isaianic 
material  do  carry  profound  theological  implications.  For  instance,  the  sectarian 
application  to  the  sect  alone  of  Isaiah's  "eternal  planting"  imagery  in  I  QS  8:  5  and  1  QH 
1:  7f.  and  "remnant"  terminology  in  I  QH  6:  8  implies  the  sectarian  convictions  about  their 
215 eschatological  destiny.  Again,  the  use  of  Isaiah's  "tested  stones/wall"  in  I  QS  8:  7b  and 
I  QH  6:  26f  in  reference  to  the  sect  suggests  that  the  sect  alone  is  the  only  reliable  source 
ofdivine  favor  and  salvation.  Perhaps  the  most  important  example  of  this  type  of  instance 
is  the  sectarian  use  of  Isaiah's  "Branch  of  David.  "  In  these  cases,  the  theological 
significance  ofthe  prophet's  phrases  cannot  be  derived  from  their  literal  meaning  but  only 
from  the  literary  and  theological  context  in  which  these  phrases  occur.  In  other  words, 
the  sectarian  use  of  these  Isaianic  terminology  reflects  their  thorough  knowledge  of  the 
prophet's  message  or  "theology.  " 
b.  Distinctive  Isaianic  themes  in  the  sectarian  writings 
The  sectarian  use,  both  explicit  and  implicit,  of  the  Isaianic  material  exposes  the 
characteristics  of  the  sect's  theological  convictions  and  concerns.  For  instance,  I  QH 
7:  32;  10:  9;  12:  11  evidently  exhibits  that  the  sectarians  were  monotheists.  Otherthanthis, 
the  following  features  are  observed. 
The  most  distinctive  ofall  is  Yahweh's  judgment  upon  His  unfaithful,  disobedient 
people.  Throughout  their  writings,  the  sectarians  lavishly  utilized  material  from  Isaiah's 
oracles  of  divine  judgment  on  Judah  and  Israel.  They  identified  the  disobedient  people 
of  the  prophet's  day  with  their  non-sectarian  contemporaries.  For  them,  the  non- 
sectarians  were  unfaithful  and  wicked,  they  broke  the  covenant  with  God  (cf.  CD  1:  20), 
and  they  rejected  the  teachings  of  the  sect  and  even  sought  to  kill  their  leader  (cf. 
4QNBff;  lQpHab_. 
_). 
So  when  speaking  of  their  contemporary  society  (esp.  of  its 
leaders),  their  language  was  harsh  and  vitriolic.  They  reserved  no  salvation  for  it,  for  they 
believed  their  contemporary  society  was  predestined  to  divine  wrath  and  destruction. 
Besides  a  special  interest  in  Isaiah's  oracles  of  divine  judgment  on  unfaithful 
Israel,  the  sectarians  also  paid  much  attention  to  the  prophet's  sayings  about  Yahweh's 
salvation  of  the  faithful  of  Israel.  Most  remarkable  is  their  identification  of  themselves 
with  the  Isaianic  "faithful  remnant"  (cf.  I  QH  6:  8).  The  sectarians  saw  themselves  as  the 
eschatological  faithful  remnant  that  Yahweh  had  spared  outofHis  covenantal  faithfulness 
and  mercy.  In  contrast  to  their  contemporary  non-sectarians,  they  believed  they  were 
216 predestined  to  eternal  salvation  (cf  I  QH  15:  16). 
The  sectarians  harbored  a  deep  hatred  not  only  toward  the  non-sectarian  Jews,  but 
also  toward  their  foreign  neigbhors.  This  is  clearly  seen  in  their  messianic  expectations. 
They  eagerly  waited  for  the  coming  of  "the  Messiah  of  Israel,  "  Nvho  was  expected  to  lead 
the  sectarians  ("the  Sons  of  Light")  to  fight  the  eschatological  battle,  to  liberate  and 
vindicate  the  suffering  "remnant"  of  Israel,  to  take  vengeance  on  the  nations  (especially 
Israel's  oppressors),  and  above  all  to  rule  and  bring  about  eternal  peace  for  the  whole 
earth  as  well  as  Israel.  Isa.  11:  1-5  was,  if  not  the,  certainly  one  of  the  OT  passages  that 
considerably  shaped  the  sectarian  messianic  imagination;  its  significance  is  thoroughly 
delineated  in  IQSb,  4Q285,  and  4Qplsaý.  lQH  6:  12,  which  probably  alludes  to 
Isa.  11:  10,12,  speaks  of  the  nations/peoples  coming  to  know  God's  truth  and  to  see  His 
glory;  but  it  is  unclear  whether  the  psalmist  here  envisions  the  eschatological  turning  to 
God  of  these  nations. 
The  sectarians'  self-identification  with  God's  eschatological,  faithful,  holy 
"remnant"  and  keen  expectations  of  the  coming  of  "the  Messiah  of  Israel"  to  vindicate 
them  and  punish  the  unfaithful  non-sectarians  and  their  foreign  oppressors  clearly  betray 
their  world-view:  they  saw  themselves  to  be  still  living  in  an  age  full  of  evil  and 
wickedness,  an  age  that  was  no  better  than  the  prophet's.  For  them,  the  Eschaton  that  is 
prophesied  by  Isaiah  still  lies  ahead  (no  matter  how  imminent  they  believed  it  might  be); 
the  prophet's  promises  of  a  bright  future  and  divine  vindication  of  the  faithful  remnant 
have  not  yet  been  realized.  In  short,  the  sectarian  world-view  has  no  dimension  of 
"alread  -ness.  ,  207  If  that  is  the  case,  it  is  unlikely  that  the  sectarians  would  have  read  y- 
Isaiah's  sayings  as  fulfilled  in  themselves.  No  wonder  that  we  have  rarely  read  any 
"fulfillment-language"  in  the  sectarian  writings  examined  above. 
Finally,  it  is  of  some  importance  to  note  the  influence  of  the  Isaianic  Suffering 
207  Cf.  J.  A.  Fitzmyer,  "Use  of  Explicit  OT  Quotations,  "  p.  54:  Although  the  sectarians 
applied  "many  of  the  Old  Testament  texts...  to  events  of  the  recent  history  of  the  sect,  "  "the 
messianic  hope  at  Qumran  shifted  the  emphasis  much  more  to  a  comingfuýfllment  of  the  Old 
Testament  scriptures"  (emphasis  his). 
217 Servant  Song  upon  the  sectarians.  In  I  QS  8:  3-4,  as  we  pointed  out  above,  the  sectarian 
writer  borrowed  from  the  Song  the  notion  of  "atoning  for  sins  of  others  through  righteous 
deeds  and  sufferings,  "  and  applied  it  to  the  effects  of  the  work  of  the  "twelve  men  and 
three  priests.  "  And  in  lQH  4:  8-37  the  Song  is  clearly  alluded  to,  both  verbally  and 
conceptually,  in  the  sectarian  psalmist's  memoir  of  his  misfortune.  These  instances  would 
seem  to  imply  that  the  Song  was  not  read  by  the  sectarians  as  speaking  of  a  certain 
messianic  figure.  That  the  sectarians  would  not  have  read,  and  indeed  did  not  read,  the 
Song  in  a  messianic  way  is  clearly  suggested  by  the  sectarian  expectation  of  a  victorious 
Messiah.  It  is  of  course  precarious  to  draw  a  finn  conclusion  about  how  the  sectarians 
read  the  Song,  based  on  only  two  instances;  yet,  tentatively,  these  instances  do  suggest 
that  the  Song  simply  provided  the  sectarian  writers  with  a  wealth  of  expressions  and 
concepts,  by  which  their  compositions  were  greatly  enriched  both  linguistically  and 
thematically. 
218 Chapter  Four 
The  Use  of  Isaiah  in  the  Letter  to  the  Romans 
A.  Some  Working  Presuppositions 
a.  The  Nature  and  Purpose  of  the  Letter  to  the  Romans  ' 
Rom.  is  very  likely  the  most  significant  of  Paul's  letters'  extant  in  our  New 
Testament  canon.  Much  ink  has  been  spent,  especially  over  the  past  twenty  five  years, 
on  discussions  of  almost  every  aspect  of  this  letter.  In  view  of  space  limitations  and  the 
fact  that  the  background  infon-nation  about  Rom.  is  not  very  important  to  our  examination 
of  the  Isaianic  material  in  the  letter,  we  will  not  devote  too  much  to  the  discussion  of  the 
introductory  issues  about  the  letter.  Rather,  we  adopt  the  following  points  as  our  working 
presuppositions: 
I)  Rom.  is  not  a  "systematic-theological"  writing  like  W.  Pannenberg!  s  Systematic 
Theology  or  P.  Tillich's.  '  Rather,  it  is  a  letter,  written  in  a  particular  situation  to  a 
particular  readership  with  a  particular  message  for  a  particular  purpose,  though  it  does 
'By  "the  Letter  to  the  Romans"  (abbrev.  as  Rom.  afterwards),  I  am  referring  to  Rom.  1:  1- 
16:  23,  while  on  textual  grounds  treating  16:  25-27  as  non-original.  See,  e.  g.,  the  discussions  of 
this  by  H.  Gamble,  Jr.,  The  Textual  History  ofthe  Letter  to  the  Romans  (Studies  and  Documents 
42;  Grand  Rapids:  Eerdmans,  1977);  C.  K.  Barrett,  The  Epistle  to  the  Romans  (2nd.  ed.,  BNTC; 
London:  A&C  Black,  1991),  pp.  9-13;  K.  P.  Donfried,  "A  Short  Note  on  Romans  16,  "  and  P. 
Lampe,  "The  Roman  Christians  of  Romans  16,  "  in  The  Romans  Debate,  ed.  K.  P.  Donfried  (rev. 
&  expd.  ed.;  MA:  Hendrickson,  199  1),  pp.  44-52  and  216-21  respectively. 
The  authenticity  of  the  Letter  to  the  Romans  as  Pauline  is  undisputed  among  modem 
Pauline  scholars.  For  a  general  discussion  of  this,  see,  e.  g.,  W.  G.  Mmmel,  Introduction  to  the 
NT  (tr.  H.  C.  Kee;  Nashville:  Abingdon/  London:  SCK  1975),  pp.  250-52. 
'  What  I  have  in  mind  as  an  example  of  a  systematic-theological  treatment  of  Rom.  is  K. 
BartWs  The  Epistle  to  the  Romans  (tr.  E.  C.  Hoskyns;  Oxford:  OUP,  1933);  see  the  first 
paragraph  of  Barth's  Preface  to  the  first  edition  of  his  commentary. 
219 convey  Paul's  own  logical  and  coherent4  presentation  of  the  gospel  he  preaches. 
2)  Rom.  is  also  not  a  "last  wilUtestament"-Iike  document  written  simply  for  "selling" 
its  author  Paul  himself.  '  Rom.  is  an  occasional  letter,  as  we  have  stated  above,  so  it 
should  and  must  be  understood  against  the  historical  situations  of  both  its  author  and  its 
readers.  '  We  have  accepted  that,  in  Rom.,  its  author  Paul  is  trying  to  deal  with  certain 
issues  that  are  related  directly  to  its  readers,  the  Roman  Christians,  '  apart  from 
simultaneously  "selling"  himself  to  them.  '  We  have  also  believed  that  the  ultimate 
purpose  of  Paul  dealing  With  the  problems  of  the  Roman  Christians  and  "selling"  himself 
to  them  is  to  prepare  the  way  for  his  future  Spanish  mission. 
'For  a  brief  discussion  of  Paul's  having  logic  and  coherency  in  his  argumentation,  see 
M.  Silva,  Explorations  in  Exegetical  Method.  -  Galatians  as  a  Test  Case  (Grand-Rapids:  Baker 
Books,  1996),  pp.  143-50. 
'G.  Bornkamm,  Paul  (London:  Hodder  &  Stoughton,  1990[1971]),  pp.  88-96;  and  idem, 
"The  Letterto  theRomans  as  Paul's  Last  Will  andTestament,  "  in  The  Romans  Debate,  pp.  16-28. 
G.  Bornkamin  has  "reservations  about  looking  to  the  Roman  church  as  the  reason  for  the 
exceptional  content  in  the  letter  to  the  Romans"  ("Paul's  Last  Will,  "  p.  20),  although  he  accepts 
that  Paul's  impending  visit  to  Jerusalem  and  planning  to  evangelize  the  West  may  have  been 
reasons  for  his  writing  Rom..  Bornkanim!  s  position,  I  think,  is  only  partially  right. 
'j.  C.  Beker  is  right  at  this  point  when  he  writes,  "The  letter  form...  suggests  the  historical 
concreteness  of  the  gospel  as  a  word  on  target  in  the  midst  of  human,  contingent  specificity.... 
The  coherent  center  of  the  gospel  is  never  an  abstraction  removed  from  its  'address'  and 
audience;  it  cannot  be  a  depositumfidei  or  doctrinal  abstraction  that  as  a  universal,  timeless 
substance  is  to  be  poured  into  every  conceivable  situation  regardless  ofhistorical  circumstance. 
(Emphasis  mine;  cited  from  his  Paul  the  Apostle  [Philadelphia:  Fortress,  1984],  p.  24.  ) 
7  For  discussibns  of  the  life  of  Roman  Jewry  and  Roman  Jewish  Christians,  see,  e.  g.,  W. 
Wiefel,  "The  Jewish  Community  in  Ancient  Rome  and  the  Origins  of  Roman  Christianity,  "  in 
Romans  Debate,  pp.  85-10  1;  J.  C  Walters,  Ethnic  Issues  in  Paul's  Letter  to  the  Romans  (Valley 
Forge:  TPI,  1993);  R.  Penna,  "The  Jews  in  Rome  at  the  Time  of  Paul,  "  and  "Jewish-Christian 
Structures  of  theRoman  Church  inthe  First  Century,  "  in  Paul  the  Apostle:  Jew  andGreekAlike, 
vol.  I  (tr.  T.  P.  Wahl;  Nfinnesota:  Liturgical  Press,  1996),  pp.  1947  and  48-59  respectively. 
'Rom.  1:  10-15;  15:  22-29  may  reflect  Paul's  intention  in  writing  the  letter  to  "sell"  himself 
to  the  Roman  Christians.  In  his  "The  Purpose  of  Romans,  "  in  The  Romans  Debate,  pp.  23142, 
P.  Stuhlmacher  has  suggested  some  reasons  for  Paul's  need  to  "sell"  himself  to  the  Roman 
Christians.  For  a  good  discussion  of  the  purpose  of  Rom.  as  twofold  (i.  e.,  to  deal  with  the 
tensions  and  conflicts  among  Roman  Christians  and  to  "sell"  Paul  himself),  see  G.  Smiga, 
"Romans  12:  1-2  and  15:  30-32  and  the  Occasion  of  the  Letter  to  the  Romans,  "  CBQ  53(1991), 
pp.  257-73. 
220 3)  In  Rom.,  Paul  deals  with  certain  issues  that  are  concerned  with  the  situation  and 
the  unity  of  the  Roman  Christian  communities.  '  The  issues  concerned  probably  arise  in 
part  due  to  Roman  political  policies  such  as  taxation,  "  and  perhaps  mainly  to 
disagreements  between  these  Christian  groups  on  religious  matters,  e.  g.,  observance  of 
the  Mosaic  Law"  and  the  status  of  Israel  in  God's  salvific  plan  (e.  g.,  Rom.  9-1  1). 
4)  Concerning  the  composition  ofthe  Roman  Christian  communities,  we  believe  that 
Gentile  Christians  constitute  a  majority  in  Roman  Christianity  at  the  time  of  Paul  writing 
his  letter  (Rom.  ).  However,  this  does  not  mean  that  Rom.  is  addressed  exclusively  to 
these  Gentile  Christians.  "  According  to  the  content  of  the  letter,  it  seems  plausible  that 
Rom.  is  addressed  both  to  the  Roman  Gentile  Christians  (e.  g.,  Rom.  11:  13;  cf  1:  6,13; 
14:  1-15:  13)  and  to  the  Roman  Jewish  Christians  (cf  Rom.  7:  1;  14:  1-15:  13).  " 
These  presuppositions  sound  nothing  new,  14  but  simply  reiterate  what  are  generally 
ageed  upon  in  Pauline  scholarship.  These  presuppositions  will  be  subject  to  testing  and 
revision  if  necessary.  It  is  hoped  that  new  insights  can  be  gained  into  the  understanding 
'  This  view  differs  from  that  of  M.  D.  Nanos,  who  in  his  The  Mystery  of  Romans 
(Minneapolis:  Fortress,  1996),  contends  that  Paul  wrote  Rom.  with  the  purpose  of  dealing  with 
the  tensions  and  conflicts  between  Roman  Christians  and  Roman  non-Christian  Jews. 
'0  Rom.  13:  1-7  may  suggest  itself  an  issue  about  Roman  taxation;  for  this,  see,  E. 
Bammel,  "Romans  13,  "  in  Jesus  and  the  Politics  ofHis  Day,  eds.  E.  Bammel  &  C.  F.  D.  Moule 
(Cambridge:  CUP,  1984),  pp.  365-83;  A.  J.  M.  Wedderbum,  TheReasonsforRomans  (Edinburgh: 
T&T  Clark,  1988),  pp.  62-63;  P.  Stuhlmacher,  Paul's  Letter  to  the  Romans:  A  Commentary  (tr. 
S.  J.  Hafemann;  KY:  Westminster/  John  Knox,  1994),  pp.  200-1. 
E.  g.,  Rom.  1'4:  1-15:  13.  See  J.  Marcus,  "The  Circumcision  and  the  Uncircumcision  in 
Rome,  "  NTS  35(1989),  pp.  67-8  1,  who  highlights  this  issue  in  Rome. 
"  Contra  S.  K.  Stowers,  A  Rereading  ofRomans  -  Justice,  Jews,  &  Gentiles  (New  Haven: 
Yale  U.  Press,  1994),  esp.  pp.  2241. 
13  For  a  differing  view,  see  S.  Mason,  "For  I  am  not  ashamed  of  the  Gospel,  "  in  Gospel 
in  Paul,  eds.  L.  A.  Jervis  &  P.  Richardson  (JSNTS  108;  Sheffield:  Sheffield  Academic  Press, 
1994),  pp.  254-87;  Mason  argues  that,  in  Rom.,  Paul  is  speaking  to  a  church  mainly  of  the  Jews 
and  trying  to  persuade  it  of  "his  gospel.  " 
"  These  working  presuppositions,  in  L.  E.  Kecles  view,  may  not  even  be  prerequisite  for 
a  proper  understanding  of  Rom.;  see  his  "What  Makes  Romans  Tick?  "  inPauline  Theology,  vol. 
III  -  Romans,  eds.  D.  M.  Hay  &  E.  E.  Johnson  (Minneapolis:  Fortress,  1995),  pp.  3-29. 
221 of  Rom.  's  historical  background  in  the  course  of  our  examination  of  the  Isaianic  material 
in  the  letter.  For  convenience's  sake,  we  are  going  to  divide  Rom.  into  several  sections 
in  examining  the  Isaianic  material  therein,  namely,  Rom.  1-8,9-11,12-15.  This  division 
does  not  necessarily  represent  that  originally  intended  by  Paul  himself,  or  our  final  verdict 
about  the  anatomy  of  the  entire  letter. 
b.  Paul  and  his  sacred  Scriptures 
Before  going  to  the  analysis  ofthe  Isaianic  material  in  Rom.,  let  us  briefly  consider 
some  questions  as  to  Paul's  own  background,  his  opportunity  and  ability  to  get  access  to 
the  Jewish  sacred  Scriptures,  and  the  nature  of  his  Scriptures.  All  these,  as  we  shall  see, 
are  important  to  us  in  understanding  and  analyzing  Paul's  use  of  the  Isaianic  material. 
In  Gal.  1:  13-15  and  Phil.  3:  4-6  (cf  Acts  22:  3),  Paul  clearly  testifies  his  own  personal 
background  before  his  encounter  with  the  risen  Lord  at  Damascus.  These  passages  tell 
us  that  Paul  was  "a  Hebrew  of  the  Hebrews,  "  "a  Pharisee,  "  and  very  zealous  to  the  Law 
and  the  Jewish  traditions.  What  exactly  Paul  meant  by  all  these,  we  do  not  know;  nor  can 
it  be  discussed  in  detail  here,  for  our  purposes.  At  any  rate,  as  most  scholars  believe, 
these  passages  appear  to  imply  that,  before  his  Damascus  experience,  Paul  might  have  had 
both  opportunity  to  expose  himself  to  a  Hebrew  reading/  lisWrting-environment  and 
access  to  the  Hebrew  version(s)  of  the  Book  of  Isaiah.  " 
See  M.  Hengel,  The  Pre-Christian  Paul  (tr.  J.  Bowden;  London:  SCM  /  Philadelphia: 
TPI,  1991),  pp.  18-39,  who  concludes:  "Greek  was  Paul's  mother  tongue,  but  he  also  had  a 
command  of  Hebrew,  the'holy  languageof  Scripture  and  liturgy,  and  Aramaic,  the  vernacular 
of  Jewish  Palestine"  (emphasis  mine;  p.  38).  Also,  J.  Murphy-O'Connor,  Paul:  A  Critical  Life 
(Oxford:  OUP,  1996),  pp.  36-37,  following  J.  B.  Lightfoot  understands  Paul's  "a  Hebrew  of  the 
Hebrews"  in  Phil.  3:  5  as  implying  his  ability  to  speak  "the  ancient  tongue  of  the  Jews.  " 
In  his  classic  work,  "Tarsus  or  Jerusalem,  "  repr.  in  Sparsa  Collecta.  Part  1:  Evangelia, 
Paulina,  4cta  (Leiden:  E.  J.  Brill,  1975),  pp.  259-320,  W.  C.  van  Unnik  posits  that  "according  to 
this  text  [Acts22:  3]  Paul  spent  the  years  of  his  youth  completely  in  Jerusalem"  (P.  296).  Thus, 
"the  tongue  in  which  Paul  learned  to  express  himself  in  the  days  of  his  youth  was  not  Greek  but 
Aramaic....  Aramaic  was  also  the  tongue  [he  spoke]  on  the  street  and  in  school"  (p.  304).  "If  van 
Unniles  thesis  is  right,  then  the  possibility  would  be  enhanced  of  Paul  having  had  opportunity 
and  ability  to  read  Hebrew  during  his  pre-Christian  days.  van  Unnik's  thesis  is  shared  by  B.  H. 
Young,  who  however  thinks  that  Paul's  mother  tongue  is  Hebrew,  not  Aramaic;  see  Paul:  The 
Jewish  Theologian  (MA:  Hendrickson,  1997),  pp.  15-16,44. 
222 According  to  Rom.  16:  1-2,  Rom.  was  sent  to  the  Roman  Christians  through  Phoebe, 
a  deacon  of  the  church  at  Cenchreae.  This  implies  that  Paul  probably  wrote  Ro  m.  in 
Corinth.  "  Based  on  this,  we  believe  that  Corinth  was  a  city  in  which  the  apostle  may 
have  had  access  to  the  Scriptures  either  through  certain  well-to-do  Corinthian  Christians, 
like  Gaius  (Rom.  16:  23;  1  Cor.  1:  14)  and  Erastus  (Rom.  16:  23),  who  might  have  afforded 
possessing  some  scrolls  of  Scripture,  or  through  Jewish  Christians  who  were  formerly 
related  to  or  working  in  the  synagogue.  Indeed,  in  Acts  18:  8  and  I  Cor.  1:  14,  a  certain 
Crispus  is  mentioned,  who  was  a  ruler  of  a  synagogue  in  Corinth  and  was  converted  to 
the  Christian  faith;  and  in  Acts  18:  17,  another  synagogue  ruler  called  Sosthenes  is 
mentioned,  who  too  was  probably  converted  to  the  Christian  faith  (cf.  I  Cor.  1:  1).  Thus, 
it  is  reasonable  to  believe  that,  through  these  two  figures,  Paul  would  have  had  access  to 
the  scrolls  of  Isaiah  at  the  time  of  composing  Rom.  in  Corinth. 
Alongside  the  presuppositions  we  formulated  pertaining  to  Rom.  itself  in  the 
previous  section,  these  constitute  the  working  hypothesis  that  underlies  our  examination 
ofthe  magnitude  ofthe  impact  ofthe  Isaianic  tradition  upon  Paul's  theological  and  ethical 
teachings  in  Rom.,  to  which  we  now  turn. 
B.  The  Isaianic  Tradition  in  Romans  1-8 
The  first  section  that  we  are  going  to  examine  is  Rom.  1-8.  In  this  section,  not  very 
much  material  is  detected  that  is  marked  by  the  Isaianic  influence;  only  soine  citations  and 
allusions  have  been  caught,  which  will  be  scrutinized  according  to  their  order  of 
appearance. 
"  This  is  also  widely  agreed  by  Pauline  scholars,  see,  e.  g.,  W.  Marxsen,  Introduction  to 
the  NT  (tr.  G.  Buswell;  Philadelphia:  Fortress,  1983  [1968]),  p.  93;  W.  G.  Mmmel,  Introduction 
to  the  NT,  p.  31  1;  R-E.  Brown,  An  Introduction  to  the  NT(ABRL;  NY:  Doubleday,  1997),  p.  560; 
U.  Schnelle,  The  History  and  Theology  of  the  NT  Mritings  (tr.  M.  E.  Boring;  London:  SCM, 
1998),  p.  109. 
223 a.  AnalYsis  of  the  Data 
1.  Rom.  2:  24  cites  Isa.  52:  5 
Rom.  2:  24  TO'  Y&P  O"VOg(X  T06  OE06  61'  ýR&q  PXCI(Y(P7j[LEiTCCI  8'V  TOiq  EIOVEGIV, 
KUO('Oq  YCYPMETal. 
Is.  52:  5c  81'  ýRfXq  81a  TEUV*rO'g  TO'  O"VO[L&.  [LOU  PMUýT][16TCU  P-'V  TOiq  HVEGIV.  17 
MT  Is52:  5  NXR-)  ))OV)  01)"11 
In  Rom.  2:  24,  Paul  concludes  with  a  scriptural  citation  his  indictment  of  the  Jews 
that  their  privileged  status  severely  lacks  proper  correspondent  performance.  As  in 
Rom.  1:  17,  Paul  here  does  not  mention  precisely  where  the  scriptural  text  cited  comes 
from.  In  view  of  verbal  resemblance,  the  text  cited  here  is  universally  and  rightly 
identified  by  scholars  as  in  Isa.  52:  5c  (LYX),  although  there  is  another  OT  text,  i.  e., 
Eze.  36:  20-22,  that  too  might  serve  as  one  of  the  OT  source-texts  of  Rom.  2:  24. 
The  text-diagram  above  shows  that  Paul's  "version"  of  Isa.  52:  5  stands  closer  to  the 
LXX  than  to  the  MT.  This  may  suggest  that  Paul  cites  the  Isaianic  text  on  the  basis  of  a 
LXX  text  tradition.  The  textual  variations  between  Paul's  "version"  of  Isa.  52:  5  and  the 
LY,  X's  may  be  due  to  Paul  himself.  First  of  all,  the  adverbial  phrase  8ta  -nav-c6q  is 
dropped  possibly  because  it  does  not  fit  in  with  the  present  context  of  Rom.  2:  24.1' 
Secondly,  it  is  not  hard  to  feel  an  emphatic  impact  in  reading  the  phraserO'  O'vopa  'rof) 
0E  of)  at  the  beginning  ofthe  scriptural  citation  . 
2'  The  replacement  ofthe  original  pronoun 
"  Here  and  afterwards,  the  Greek  text  of  Isaiah  is  based  on  that  of  Septuaginta,  ed.  A. 
RAM  (two  vols.  in  one;  Stuttgart:  Deutsche  Bibelgesellschaft  Stuttgart,  1979[1935]). 
"  In  our  study,  here  and  afterwards,  MTs  Hebrew  version  of  the  Isaianic  text  will  be 
provided  for  comparison.  For  a  justification  of  this,  see  our  discussion  of  Paul's  background 
above. 
'9  C.  D.  Stanley  finds  it  "difficult  tojustify"  that  the  phrase  is  omitted  by  Paul  himself,  but 
seems  to  admit  its  possibility;  s,  ee  Paul  and  the  Language  of  Scripture  (SNTSMS  74; 
Cambridge:  CUP,  1992),  p.  86.  See  also  D.  -A.  Koch,  Die  Schrifit  als  Zeuge  des  Evangeliums 
(BHT  69;  Tfibingen:  J.  C.  B.  Mohr,  1986),  p.  116,  who  regards  the  phrase  as  fiberflassig  in  Paul's 
argument. 
'  So  D.  -A.  Koch,  Schrift  als  Zeuge,  p.  116,  n.  2:  "Die  Voranstellung  von  -rb  6vopa 
... 
in 
R6m  2,24  zeigt  die  Spitze  des  Angriffs,  den  Pls  mit  FElfe  des  Schriftzitats  vortrdgt  ...... 
224 pou  with  -rof)  OEOB  can  also  be  explained  by  the  fact  that  it  does  not  fit  in  with  Paul's 
argument.  The  use  of  -cob  OEof)  is  most  probably  dictated  by  the  presence  of  the  phrase 
in  the  preceding  verse  (2:  23).  Moreover,  Paul's  choice  of  -cob  OE6  instead  of  rofj 
rcupiou,  which  seems  more  appropriate  according  to  the  context  of  Isa.  52:  5,  is  probably 
due  to  the  fact  that,  for  Paul,  the  latter  term  is  used  as  a  designation  reserved  almost 
exclusively  for  Jesus  Christ.  " 
It  is  noteworthy  that  the  Isaianic  citation  in  v.  24  is  followed  right  away  by  the 
citation  formula  =0  w'q  ygypa7rr(xi,  which  in  Paul's  style  normally  is  used  to  introduce 
an  OT  text.  "  Such  an  "unusual"  position  of  the  formula  here  reflects  the  force  and 
urgency  of  Paul's  argument.  " 
The  Isaianic  text  Paul  cites  is  only  part  of  52:  5,  namely,  Isa.  52:  5c  LXX  (=52:  5bp 
MT).  In  the  original  context  of  Isa.  52:  5bp,  the  prophet  states  that  Yahweh's  name  is 
seriously  in  disgrace.  The  severity  of  Yahweh's  name  being  blasphemed  is  represented 
emphatically  by  the  prophet's  use  of  two  synonymous  adverbs  "continually"  and!  7.  n 
01V1  "all  the  day".  The  Sitz  im  Leben  of  the  whole  passage  (52:  3-6)  probably  is  that  of 
Israel's  Babylonian  exile.  The  prophet  asserted  in  Isa.  52:  5  the  cause  for  Yahweh's  name 
being  blasphemed.  For  him,  it  was  Israel's  exile  that  put  Yahweh's  name  in  such  a 
disgraceful  situation.  It  is  plausible  to  suggest,  with  C.  Westermann,  that  it  is  the  foreign 
conquerors  and  oppressors  of  Israel  who  blasphemed  Yahweh  the  God  of  the  Israelite 
In  Rom.,  for  instance,  Paul  uses  the  term  icuptoq  some  forty  four  times,  of  which  only 
six  or  seven  instances  (all  of  them  occurring  in  OT  citations)  show  that  the  term  is  used  of  God 
Himself  And  in  the  rest  of  the  iaýpioq  passages,  Paul  uses  the  term  exclusively  of  Christ  Jesus. 
For  discussions  of  Paul's  use  of  the  term,  see  TDNT,  vol.  3,  pp.  1088-94;  EDNT,  vol.  2,  p.  330; 
DPL,  pp.  563-69;  and  J.  Ziesler,  Pauline  Christianity  (rev.  ed.;  Oxford:  OUP,  1990),  pp.  3541. 
'  See  Rom.  1:  17;  3:  4,10;  8:  36;  9:  13,33;  10:  15;  11:  8,26;  15:  3,9,21;  cf  also  lCor.  1:  31; 
2:  9;  2Cor.  8:  15;  9:  9.  In  all  of  these  instances,  the  forumla  stands  before  the  scriptural  text  cited. 
23  CE  D.  -A.  Koch,  Schrift  als  Zeuge,  p.  260,  &  rL3.  Worth  considering  but  I  think  less 
plausible  is  0.  Michel's  comment:  "Das  nachgestellte  =064  ygyp(xmrat  verstArkt  die  Autoritdt 
des  Schriftwortes.  "  See  Der  Briefan  die  Romer  (5th.  rev.  ed.;  KEK  6;  G6ftingen:  Vandenhoeck 
&  Ruprecht,  1978),  p.  132.  Paul's  intention  of  put  the  formula  in  the  end  is  to  tighten  the 
connection  of  his  own  words  and  those  of  Scripture  and  so  strengthen  the  force  of  his  argument, 
and  not  the  authority  of  the  word  of  Scripture. 
225 exiles.  "  However,  this  is  not  the  prophees  point  here;  rather,  as  the  immediate  context 
shows,  what  concerned  him  most  is  that  Yahweh  will  do  something  for  His  covenanted 
people  simply  for  His  name's  sake.  Thus,  the  prophet  here  was  not  accusing  the  exiles  of 
blaspheming  Yahweh's  name.  Quite  the  contrary,  he  was  delivering  to  them  a  word  of 
hope  which  promises  Yahweh's  coming  act  of  salvation. 
Turning  to  Rom.  2:  24,  it  is  obvious  that  Isa.  52:  2  is  understood  by  Paul  in  a  negative 
and  polemical  manner.  Paul  cites  the  Isaianic  text  to  round  off  his  argument,  which  is 
leveled  against  those  Jews  who  know  the  Law  well  and  boast  of  their  knowledge  of  it  and 
yet  fail  to  observe  it.  In  Paul's  use  of  Isa.  52:  5,  it  is  difficult  to  read,  at  least  in  the  present 
context,  anything  positive  at  all.  The  original  salvific  implications  ofIsa.  52:  5  are  entirely 
concealed  by  Paul  in  Rom.  2:  24 
. 
2'  Did  Paul  "misuse"  or  "misunderstand"  the  Isaianic  text 
then?  Not  at  all.  As  we  have  just  noted  above,  the  ultimate  cause  for  the  blasphemy  of 
Yahweh's  name  among  the  foreign  nations  is  Israel's  exile,  though  the  prophet  may  have 
implicitly  blamed  the  foreign  conquerors  for  that  evildoing.  In  Isaiah  (esp.  chs.  1-39), 
Israel's  exile  is  understood  and  explained  by  the  prophet  as  Yahweh's  punishment  on 
Israel  for  violation  ofthe  covenant  between  Him  and  her,  which  is  seen  S12ecificallY  in  her 
lack  of  faith  on  the  one  hand,  (cf.  Isa.  6:  9-10;  7:  1-9:  7;  28;  36-39;  etc.  )  and  in  her  failure 
to  keep  the  Law  of  God  on  the  other  (cf  Isa.  1;  2:  6-9;  3:  1-4:  1;  5:  8-30;  9:  8-10:  4;  42:  18-25; 
etc.  ).  It  is  obvious  that  Paul  picked  up  the  prophet's  accusations  against  Israel  and  applied 
them  to  the  Jews  of  his  day.  Here  Paul  deals  with  their  failure  to  observe  the  Law  first, 
and  then  in  3:  3  their  lack  of  faith,  which  is  finally  discussed  fully  from  a  covenantal 
perspective  in  chs.  9-1  1. 
"  See  C.  Westermann,  Isaiah  40-66  (OTL;  Philadelphia:  Westminster  Press,  1969), 
p.  248;  cf  also  E.  J.  Kissane,  The  Book  of1saiah  (Dublin:  Richview  Press,  1943),  vol.  2,  p.  168; 
and  U.  Wilckens,  Der  Brief  an  die  Romer  (Rom  1-5)  (EKK  VIA;  Zurich  und  DUsseldorf. 
Benziger/  Neukirchen-Vluyn:  Neulcirchener,  1978),  p.  ISO. 
"  Many  commentators  have  also  noticed  such  a  shift  in  understanding  Isa.  52:  5  in  Paul, 
see,  e.  g.,  0.  Michel,  Rdmer,  p.  13  1;  E.  Kasemann,  Commentary  on  Romans  (tr. G.  W.  Bromiley; 
London:  SCM,  1982[1980]),  p.  71;  B.  Byrne,  Romans  (Sacra  Pagina  6;  Minnesota:  Liturgical 
Press,  1996),  p.  10  1. 
226 Therefore,  although  Paul's  use  of  Isa.  52:  5  is  condemnatory  in  purpose,  it  simply 
represents  a  change  of  application  and  not  of  meaning.  "  The  underlying  "theology"  of 
the  Isaianic  passage  actually  remains  intact.  Moreover,  Paul's  use  of  Isa.  52:  7  and  52:  15 
in  Rom.  10:  15  and  15:  21  respectively  seems  to  reflect  that  Paul  by  no  means  overlooked 
21 
or  ruled  out  altogether  the  salvific  implications  of  Isa.  52. 
Viewed  from  this  perspective,  Paul's  use  oflsa.  52:  5  is  compatible  with  the  context 
of  the  Isaianic  passage,  not  on  a  superficial  level  but  on  a  deeper  one.  Paul's  use  of 
Isa.  2:  24  is  probably  based  on  a  deep  reflection  on  the  history  of  Israel  that  underlies  the 
Isaianic  passage.  In  applying  the  passage  to  his  Jewish  contemporaries  in  Rom.  2:  24,  Paul 
has  caught  the  underlying  "first  cause"  of  the  foreign  nations'  blasphemy  of  Yahweh's 
name  and  brought  out  its  theological  significance. 
"  Note  that  "changes  of  application  need  not  mean  a  disregard  for  Old  Testament 
context.  "  See  G.  K.  Beale,  "Did  Jesus  and  His  Followers  Preach  the  Right  Doctrine  from  the 
WrongTexts?  "  Themelios  14(1989),  pp.  89-96;  reprinted  in  G.  K.  Beale,  The  Right  Doctrinefrom 
the  Wrong  Texts?  (Grand  Rapids:  Baker,  1994),  pp.  387-404,  words  are  cited  from  p.  397. 
"  R.  B.  Hays,  Echoes  of  Scripture  in  the  Letters  ofPaul  (New  Haven:  Yale  U.  Press, 
1989),  pp.  45-46,  has  notedPaul's  use  of  Isa.  52:  7  in  Rom.  10:  15  and  suggestedthat  "to  read  Paul's 
citation  of  Isa.  52:  5  as  unqualified  condemnation  of  Israel  is  bad  reading,  or,  more  precisely,  it 
is  an  interpretation  possible  only  on  a  first  reading  of  the  letter"  (p.  46;  emphasis  mine).  Here, 
I  think,  Hays  is  obviously  mistaken  in  understanding  Paul's  argument  as  one  concerning  Israel's 
destiny.  Paul's  argument  is  concerned  not  with  Israel's  condemnation  but  with  the  Jews'condem- 
nation  due  to  their  boasting  of  possessing  the  Law  and  their  failing  to  observe  it.  Throughout 
Rom.  2,  unlike  in  Rom.  9-1  1,  Paul  does  not  use  the  term  "Israel"  in  his  argumentation;  this  seems 
to  suggest  that  he  is  not  discussing  Israel's  destiny  from  the  perspective  of  her  covenant  with  God 
but  the  "no-privilege-ness"  and  accusability  of  the  Jews.  Here  Paul  probably  sees  the  Jews  as 
one  of  the  many  peoples  in  the  world;  for  him,  the  Jews  as  a  people  having  knowledge  of  Gods 
will  and  yet  failing  to  obey  it  are  indeed  no  better  than  the  other  peoples. 
However,  Hays  may  be  right  in  not  taking  Paul's  citation  of  Isa.  52:  5  as  an  "unqualified" 
condemnation  of  the  Jews  who  boasted  of  possessing  the  Law  and  yet  failed  to  observe  it.  But 
if  my  reading  of  Rom.  2:  24  and  its  context  is  correct,  then  it  seems  to  mejustifiable  to  read,  even 
on  a  second  reading,  his  words  ofcondemnation  ofthe  Jews  as  "non-rhetorical".  Inotherwords, 
by  his  words,  he  really  meant  it.  In  my  opinion,  Hays  seems  to  have  read  Paul's  words  here 
through  the  lens  of  Rom.  9-1  1;  this  way  of  reading  has  led  him  to  overlook  the  micro-structural 
aspect  of  Paul's  argument. 
227 2.  Rom.  3:  15-17  cites  Isa.  59:  7f 
Rom.  3:  15-17  6ýdq  ol  n6kq  Ctk6V  kX&I  al[IOC,  CFýVTPIR[M  K(A 
-rCC,  X(XITU(.  )Pt'CC  EV  Taig  680ig  ak6)V,  ICC('l  0*86V  Et'p-q'Vllq  OýK 
eyvw,  uav. 
I.  I  Isa.  59:  7f  ot 
6C  Tc68Eq  CCU"T6V  b6l  nOVIlptCCV  -UPP-'XOUGIV  TCLXIVOt  FKXP-CCI 
(XI[ta.  Kal  ot  8l(XXOYICY[IC4  ain6w  btakoylagol  &ýPovoav, 
auvTplpta  Kai  'recM171(opla  kv  Tudq  680ig  ak6v.  Kall  686V 
EiplIV71q  Ot')K  015CRYIV  .... 
MT  Is59:  7f  jim  mavrin  wormavinw-1))  trt  lowt?  ),  rinm2n)  Y-i5  ti-ntn 
)Y'V  R'5  t:  3)5vj  I-11  0T1)'5V)3:  L  lay))  'tVj 
Having  pointed  out  the  problem  of  sinfulness  in  both  the  Gentiles  (Rom.  1:  18-32) 
and  the  Jews  (Rom.  2:  1-3:  8),  Paul,  with  a  series  of  scriptural  citations,  drives  home  his 
argument  that  all  humanity  has  sinned  against  God  and  so  desperately  need  His  mercy. 
In  his  catena  of  scriptural  supports,  Paul  does  not  explicitly  state  the  source.  Most 
scholars  think  that  Isa.  59:  7f.  is  probably  part  of  this  catena  of  scriptural  citations. 
However,  there  is  another  OT  passage,  Prov.  1:  16,  that  scholars  think  might  also 
beabase-textofRom.  3:  15.  In  my  view,  both  linguistic  evidence  and  the  predominant  use 
ofIsaiah  in  Rom.  appear  to  suggest  that  Rom.  3:  15-17  was  more  likely  based  on  Isa.  59:  7f, 
than  on  Prov.  1:  16.  Of  course,  it  could  be  both;  yet,  whether  the  Proverbial  passage 
exerted  influence  on  Rom.  3:  15f.  concerns  us  little  considering  our  purposes. 
Before  analyzing  the  Isaianic  citation  in  Rom.  3:  15-17  itself,  a  word  is in  order 
about  the  authenticity,  or  the  origin,  of  the  catena  of  scriptural  citations  in  Rom.  3:  10-18. 
Some  scholars  have  advanced  a  theory  that,  in  Rom.  3:  10-18,  Paul  is  drawing  on  certain 
current  traditions,  whether  Jewish  or  Christian,  in  order  to  drive  home  his  point:  all 
humanity  is  sinful.  Leander  E.  Keck,  for  instance,  is  probably  typical  in  promoting  such 
a  theory  in  the  English-speaking  world.  "  In  an  article  of  1977,  Keck  proposed  that  "the 
"  C.  D.  Stanley,  Language  qfScripture,  p.  88,  regards  the  German  scholar  H.  Vollmer  as 
the  first  one  who  put  forward  this  theory;  cf  his  Die  aluestamentlichen  Citate  bei  Paulus 
(Freiburg:  Mohr,  1895).  Other  German  scholars  who  have  taken  a  similar  stance  are,  e.  g.,  0. 
228 catena  was  not  composed  for  this  place  in  the  letter,  but  has  integrity  of  its  own,  whose 
framework  and  initial  unit  support  the  point  toward  which  he  [i.  e.,  Paul]  has  been  driving 
-  the  universality  of  the  human  bondage  of  sin,  "  and  that  "the  catena,  as  an  announcement 
of  God's  verdict  on  the  world,  is  not  an  appendage  but  the  theological  starting-point  for 
Paul's  reflection....  He  [Paul]  appropriates  a  piece  of  apocalyptically-shaped  tradition  and 
articulates  its  import  in  such  a  way  as  to  evoke  assent  from  man's  conscience,  Jew  and 
gentile  alike.  ""  Keck's  theory  has  won  a  wide  acceptance  among  Rom.  -commentators.  30 
However,  I  find  Kecles  theory  not  very  convincing. 
Keck's  arguments  for  his  case  can  be  summarized:  first,  the  catena  has  its  own 
internal  structure  and  theme;  second,  the  elements  of  Paul's  arguments  in  Rom.  1:  18-3:  8 
do  not  appear  in  the  catena;  third,  the  catena  is  found  to  have  something  in  common  with 
other  apocalyptic  literature  (like  2Esdr.  7:  2  1  ff.;  Assum.  Mos.  5:  2-6;  CD  5:  13-17)  and  with 
later  Christian  writing  (like  Justins  DiaL27:  3).  All  ofthese  arguments,  in  my  opinion,  are 
not  strong  enough  to  sustain  his  case. 
First  of  all,  based  on  his  fine  structural  analysis  of  the  catena,  Keck  draws  his 
conclusion:  the  series  of  the  scriptural  texts  in  Rom.  3:  10-18  "is  not  an  artless  list  of  OT 
lines  about  sinners,  but  a  carefully  constructed  catena  ....  where  the  wording  diverges  from 
the  LXX,  we  seem  to  have  deliberate  variation  determined  by.  considerations  of  form. 
Mi  chel,  Rdmer,  pp.  14041;  E.  Kasemann,  Romans,  p.  86;  H.  Schlier,  Der  Rdmerhrief(Freiburg: 
Herder,  1977),  pp.  98-99;  U.  Wilckens,  Rdmerl-5,  p.  171.  BeforeKeck,  C.  E.  B.  Cranfield,  among 
the  English  scholars,  has  already  suggested  this  view  in  his  Romans  1-8  (ICC;  Edinburgh:  T& 
T  Clark,  1975),  p.  192. 
'9  L.  E.  Keck,  "The  Function  of  Rom  3:  10-18:  Observations  and  Suggestions,  "  in  God's 
Christ  and  His  People.  Studies  in  Honour  off.  A.  Dahl,  eds.  J.  Jervell  &  W.  A.  Meeks  (Oslo: 
Universitetsforlaget,  1977),  pp.  141-57;  words  cited  from  p.  147  and  p.  153  respectively. 
30  See,  e.  g.,  J.  D.  G.  Dunn,  Romans  1-8  (WBC  38A;  Texas:  Word,  1988),  p.  145;  P. 
Stuhlmacher,  Romans:  A  Commentary,  p.  54;  J.  R.  Edwards,  Romans  (NIBC  6;  MA:  Hendrickson, 
1992),  p.  92;  A.  T.  Lincoln,  "From  Wrath  to  Justification:  Tradition,  Gospel,  and  Audience  in  the 
Theology  of  Romans  1:  184:  25,  "  in  Pauline  Theology  III  -  Romans,  p.  145;  J.  A.  Fitzmyer, 
Romans  (AB  33;  NY:  Doubleday,  1993),  p.  334.  And  J.  Ziesler,  Paul's  Letter  to  the  Romans 
(TPR,  FrC;  London:  SCM/  Philadelphia:  TPI,  1989),  p.  103,  leaves  room  forthe  possibility  ofthis 
theory,  though  he  seems  undecided  on  this  matter. 
229 This,  in  turn,  suggests  'bookishness'  rather  than.  ad  hoc  recollection  of  OT  texts.  01 
Admittedly,  Keck  has  done  a  very  good  job  in  showing  how  nicely  the  various  scriptural 
texts  are  knitted  together  in  the  catena  as  a  self-contained  unit  and  what  that  unit  is 
intended  to  mean.  But  this  is  not  strong  enough  to  show  the  secondary  nature  of  the 
catena.  Appeals  to  self-coherency  and  well-craftedness  of  a  certain  composite  citation 
cannot  give  one  good  reasons  to  disprove  the  (in  this  case,  Pauline)  authenticity  of  that 
citation.  Further,  in  view  of  Paul's  abundant  use  of  Scripture  in  the  present  letter  and  of 
Gal.  1:  13-14,  which  witnesses  to  Paul's  own  background,  there  is  no  good  reason  to 
suggest  that  Paul  could  not  have  composed  such  a  skillfully  crafted  catena  as  the  present 
one. 
Kecles  second  argument  is  based  on  the  difference  in  content  between  the  catena 
and  Paul's  preceding  arguments.  Keck  asks,  ifRom.  3:  10-18  is  composed  by  Paul  himself 
toconclude  Rom.  1:  18-3:  9,  why  do  the  elements  of  the  preceding  long  passage  (e.  g., 
charges  against  the  Gentiles'  sexual  abnon-nalities  and  the  Jews'  failure  to  observe  the 
Law)  not  appear  in  the  catena  too?  "  Keck's  argument  betrays  his  failure  to  catch  the 
function  of  the  catena  in  Rom.  3:  10-18.  The  catena  is  not  intended  to  support  Rom.  1:  18- 
3:  9  as  a  whole,  but  simply  the  point  made  in  Rom.  3:  9b:  Both  Jew  and  Gentile  are  under 
sin,  which  in  turn  serves  as  an  explanation  of  the  o6  naVTwq  answer  to  the  question  Tf 
OVV;  nPOEXOREOCC;  in  3:  9a.  Therefore,  there  is  no  need  for  the  catena  to  repeat  the 
charges  made  in  the  foregoing  verses  against  both  the  Gentile  and  the  Jew. 
Moreover,  Keck's  own  conclusions  seem  self-contradictory.  On  the  one  hand,  he 
concludes  that  "insofar  as  one  can  detect  a  flow  of  thought  in  the  catena,  it  does  not 
parallel  that  of  Paul's  foregoing  argument;  indeed,  at  certain  points  the  argument  and  the 
catena  seem  to  move  in  somewhat  different  directions.  "  But  he  says,  on  the  other  hand, 
that  "the  beginning  and  end  of  the  catena  are,  however,  more  closely  linked  with  the 
31  L.  E.  Keck,  op.  cit.,  p.  145. 
32  See  L.  E.  Keck,  op.  cit.,  p.  146. 
230 immediate  context.  ""  Again,  in  pages  151-153  of  his  article,  Keck  moves  on  to  show 
how  nicely  the  catena  thematically  fits  its  larger  context  (i.  e.,  Rom.  1:  18-3:  9,19).  For 
instance,  "according  to  3:  11,  "  Keck  points  outý  "there  is  no  seeking  after  God,  obviously 
despite  all  sorts  of  religiosity  in  the  world.  This  accords  well  with  1:  18ff...  "  (p.  151). 
Keck  ffirther  writes,  "The  catena  also  speaks  of  murder  and  violence  in  3:  15-17.  In 
1:  29ff.  Paul  also  mentions  ýOvoq  and  IMYCOIJOEfaý  as  well  as  persons  who  are 
kC#UPET&q  IMICCOV...  "  (p.  151).  He  also  comments,  "the  assertion  in  1:  18  and  the 
quotations  at  3:  8-10  support  one  another,  "  both  sharing  the  same  motif  of  God's  wrath 
(p.  152).  So,  if  there  really  are  so  many  thematic  connections  between  Rom.  3:  10-18  and 
Rom.  1:  18-3:  9,19,  as  Keck  himself  has  noted,  how  then  can  we  say  that  the  thought  of  the 
catena  "does  not  parallel  that  of  Paul's  foregoing  argument?  "  Do  these  thematic 
connections  not  evidence  or  suggest  that  the  catena  in  Rom.  3:  10-18  was  actually 
composed  by  Paul  himself'? 
Kecles  third  argument  is  made  on  the  basis  of  the  parallels  to  the  catena  in  certain 
apocalyptic  literature  and  in  Christian  writing.  Keck  has  caught  some  similarities 
between  Rom.  3:  10-18  and  2Edrs.  7:  2ff.;  Assum.  Mos.  5:  2-6  and  CD  5:  13-17,  and 
concluded  that 
"These  materials  suggest  that  in  apocalyptic  circles  the  OT  may  have  been  sifted  to 
locate  passages  which  could  be  connected  to  form  catena  of  indictments  against 
sinners....  It  is  possible  that  also  the  catena  in  Rom.  3:  10-18  originated  in  this  Nvay.  04 
And  likewise,  after  a  comparison  of  the  catena  in  Rom.  3:  10-18  with  Justin's  DiaL27:  3, 
Keck  comes  to  this  verdict:  "Justids  well-known  parallel  to  our  catena  (DiaL27:  3) 
provides  evidence  that  Rom.  3:  10-18  once  existed  independently.  ""  First  of  all,  Kecles 
conclusion  to  his  comparison  between  the  catena  and  its  parallels  from  the  apocalyptic 
writings  is  unclear.  It  is  not  clear  what  Keck  is  trying  to  prove  by  his  words,  "It  is  possible 
33  Ibid.. 
34  L.  E.  Keck,  op.  cit.,  pp.  149-50. 
"  Ibid,  p.  150. 
231 that  also  the  catena  in  Rom.  3:  10-18  originated  in  this  way.  "  The  passages  from  2Esdr.  7: 
21  ff.;  Assum.  Mos.  5:  2-6;  and  CD  5:  13-17 
-simply  suggest  that  "in  apocalyptic  circles  the 
OT  may  have  been  sifted  to  locate  passages  which  could  be  connected  to  form  catena.  of 
indictments  against  sinners.  "  But  these  passages  show  nothing  about  the  real  origin  ofthe 
catena  in  Rom.  3:  10-18.  They,  rather,  appear  to  imply  that  Rom.  3:  10-18  carries  certain 
apocalyptic  traits.  And  this  in  turn  grants  the  possibility  that  Rom.  3:  10-18  was  composed 
by  Paul  himself,  in  view  of  the  apocalyptically  oriented  nature  of  Paul's  thoughts.  " 
Secondly,  Keck's  use  of  Dial.  27:  3  as  evidence  that  "Rom.  3:  10-18  once  existed 
independently"  seems  to  me  strained.  Even  if  his  observations  on  the  relationship 
17  between  Rom.  3:  10-18  and  Dial.  27:  3  are  granted,  his  conclusion  is  far  from  convincing. 
What  Keck  has  done  shows  just  that  Rom.  3:  10-18  and  DiaL27:  3  were  independent  of 
each  other.  Keck  has  jumped  a  "leap  of  faith"  in  drawing  his  conclusion.  It  is  one  thing 
to  say  that  "Rom.  3:  10-18  once  existed  independently,  "but  it  is  quite  another  to  claim  that 
it  was  not  from  the  pen/mouth  of  Paul  that  Rom.  3:  10-18  came  into  existence. 
In  short,  Keck  has  done  a  goodjob  in  analyzing  the  catena  in  Rom.  3:  10-18,  but  his 
efforts  to  argue  against  the  Pauline  authenticity  ofthe  catena  are  unsuccessfW.  Therefore, 
For  discussions  ofthe  apocalyptic  nature  of  Paul's  thoughts,  see  E.  Kdsemann,  "On  the 
Subject  of  Primitive  Christian  Apocalyptic,  "  in  New  Testament  Questions  of  Today 
(Philadelphia:  Fortress,  1969),  pp.  108-37,  esp.  pp.  124-37;  J.  C.  Beker,  Paul  the  Apostle,  pp.  135- 
8  1;  D.  E.  Aune,  "Apocalypticism,  "  in  DPL,  pp.  25-35,  esp.  pp.  30-34. 
31  See  D.  -A.  Koclfs  detailed  analysis  of  these  two  passages  and  response  to  Keck,  Schrift 
als  Zeuge,  pp.  180-84.  However,  note  Koclfs  concluding  statement:  '16st  man  sich  von  der 
Annahme,  daß  die  Briefe  des  Paulus  insgesamt  erst  im  Augenblick  des  Diktierens  entstanden 
sind,  und  setzt  man  außerdem  einen  eigenständen  Umgang  des  Paulus  mit  Text  der  Schrift 
voraus,  dann  ist  auch  eine  derart  umfangreiche  Zitatkomposition  -jedenfalls  im  Römerbrief  - 
nicht  mehr  fiberraschend.  "  By  the  first  clause  of  this  statement,  Koch  seems  to  suggest  that  the 
catena  in  Rom.  3:  10-18  was  composed  by  Paul  at  a  different  time  from  that  of  his  dictating  Rom. 
to  Tertius.  One  need  not,  in  my  view,  accept  this  assumption,  considering  the  lack  of  evidence 
for  that  and  Paul's  skill  and  ingenuity  in  handling  Scripture  as  shown  elsewhere  in  Rom..  For 
instance,  Rom.  11:  33-36  presents  abeautiful  songofpraise  which  nicely  incorporates  at  leasttwo 
scriptural  texts  from  Isa.  40:  13  and  Job  41:  3.  Was  it  too  composed  by  Paul  at  a  different  time 
from  that  of  the  dictation  of  Rom.?  I  dont  think  so;  so  far  no  scholar  has  thus  said.  For  an 
analysis  of  this  passage,  see,  e.  g.,  G.  Bornkamm,  "The  Praise  of  God  (Rom.  1  1.33-36),  "  inEarly 
Christian  Experience  (tr.  P.  L.  Hammer;  London:  SCM,  1969),  pp.  105-11. 
232 owing  to  the  lack  of  any  compelling  reasons  to  the  contrary,  it  is  better  for  us  to  accept 
that  the  catena  in  Rom.  3:  10-18  was  crafted  by  Paul  himself.  3"  This  viewpoint  is  further 
supported  by  the  fact  that  Isa.  59:  20f,  is  cited  by  Paul  in  Rom.  11:  26,  an  Isaianic  citation 
which  shows  Paul's  knowledge  of  Isa.  59,  of  which  vv.  7-8a  are  incorporated  into  our 
present  catena.  39 
Having  settled  (I  hope)  the  problem  of  the  origin  of  Rom.  3:  10-18,  let  us  move  on 
to  examine  how  Paul  uses  Isa.  59:  7f  in  his  letter  or,  put  differently,  how  the  Isaianic 
passage  functions  in  its  new  context.  Paul's  tailoring  of  the  Isaianic  passage  for  his  aims 
need  not  be  discussed  here  due  to  space  limitation  and  the  presence  of  good  work  done 
on  this  matter  by  others.  "  What  instead  concerns  us  most  is  to  determine  whether  there 
is  any  contextual  continuity  between  the  original  and  the  new  contexts  of  Isa.  59:  7f. 
In  its  original  context,  Isa.  59:  7f  ends  a  section  in  which  the  prophet  relentlessly 
accuses  his  audience  of  a  series  of  crimes/sins.  There  is  no  doubt  that  the  people  accused 
here  were  Israelite  (cf  Isa.  59:  2).  But  did  the  prophet  here  have  in  mind  the  entire  nation 
ofIsrael  or  simply  a  certain  group  ofIsraelites  that  came  under  his  reproach?  Admittedly, 
the  sense  of  a  certain  group  of  people  being  accused  may  be  hinted  at  in  the  shift  in 
number  in  Isa.  59:  4ff.,  where  the  third  person  plural  is  used  throughout.  Yet,  does  this 
grammatical  shift  from  the  second  plural  in  Isa.  59:  1-3  to  the  third  person  plural  in 
"Scholars  who  stick  to  this  traditional  view  are  not  few.  In  addition  to  D.  -A.  Koch  and 
C.  D.  Stanley,  see  also,  e.  g.,  B.  Byrne,  Romans,  p.  116;  D.  J.  Moo,  771e  Epistle  to  the  Romans 
(NICNT;  Grand  Rapids:  Eerdmans,  1996),  p.  202;  and  D.  Zeller,  Der  Briefan  die  Nimer  (RNT; 
Regensburg:  Pustet,  1985),  p.  80,  who  following  D.  -A.  Koch  concludes  that  "So  geht  das  ganze 
Stück  wohl  auf  eine  Vorarbeit  des  Apostels  zurück.  " 
39  Note  also  that  Isa.  59:  17a  is  alluded  to  in  lThess.  5:  8;  this  Isaianic  allusion  in  one  of 
Paul's  earlier  letters  shows  Paul's  knowledge  of  Isa.  59  even  prior  to  his  writing  of  Rom..  Cf. 
Eph.  6:  14,17,  which  too  alludes  to  Isa.  59:  17a.  Whether  Eph.  is  Paul's  or  not  and  whether  Eph. 
antedates  Rom.  or not,  this  Isaiani 
*c 
allusion  in  the  book  suggests  at  least  that  Isa.  59  was  not 
unknown  to  the  Pauline  circle.  Who  then  introduced  this  Isaianic  chapter  to  the  circle?  There 
are  many  possibilities,  of  course;  but  the  most  probable  answer  is  that  it  was  Paul  himself.  And 
this  in  turn  strengthens  indirectly  the  case  that  Paul  had  good  knowledge  of  Isa.  59. 
"  See  L.  E.  Keck,  op.  cit.,  p.  145;  D.  -A.  Koch,  Schrifit  als  Zeuge,  p.  119;  C.  D.  Stanley, 
Language  ofScripture,  pp.  95-98. 
233 Isa.  59:  4ff.  sufficiently  evidence  that  the  prophet  here  aimed  his  gun  merely  at  a  certain 
group  in  Israel?  Not  at  all;  and  indeed  what  the  prophet  had  in  mind  was  the  whole 
nation,  not  only  a  particular  group.  This  is  clearly  suggested  by  the  prophet's  confession 
of  guilt  in  inclusive,  first  person  plural  language  in  Isa.  59:  9-15,  and  by  his  emphasis  in  his 
confession  on  total  lack  ofjustice  among  "us,  "  i.  e.,  among  the  prophet  and  his  audience. 
The  inclusive  language  is  a  typical  style  in  the  prophetic  confession  of  sin  that  is  made  on 
behalf  of  the  entire  community  (e.  g.,  Jer.  14:  7-10,19-22;  Lam.  5:  1-22),  and  in  the 
communal  laments  in  Psalms  (e.  g.,  Pss.  44;  74;  79).  Of  course,  this  does  not  mean  that  the 
prophet  himself  committed  the  same  crimes  as  did  his  audience  or  that  there  were  no 
righteous  men  in  the  prophefs  day.  However,  that  was  not  the  point  of  the  prophet  here. 
Rather,  the  prophet's  charge  of  Israel  with  complete  wickedness  is  pointedly  made 
throughout  the  words  of  his  prophecy  (cf.  Isa.  59:  16). 
If  this  understanding  of  Isa.  59:  7f.  is  accepted,  then  G.  N.  Davies's  conclusion,  that 
"although  collective  in  their  description  of  Israel's  national  sins.,  these  verses  are  not  a 
"41  universal  condemnation  of  each  and  every  individual  within  Israel,  is  quite  misleading. 
Turning  back  to  Rom.  3:  15-17,  it  is  noted  that  Isa.  59:  7f  is  functioning  in  a  similar 
role  in  Paul's  argument.  In  the  Rom.  context,  Isa.  59:  7f,  standing  along  with  a  string  of 
other  scriptural  texts  derived  from  Psalms  and  Ecclesiastes,  forcefully  conveys  the  sense 
of  complete  moral  bankruptcy  and  so  corroborates  Paul's  point  in  Rom.  3:  9b  -  "Jews  and 
Gentiles  alike  are  all  under  sin.  " 
As  regards  the  referents  of  the  scriptural  texts  Paul  utilized,  we  may  note  a 
contextual  continuity  in  Paul's  use  of  these  OT  texts  in  general.  According  to  their 
contexts.  '  those  being  referred  to  as  wicked  and  ungodly  in  the  scriptural  texts  (except  for 
Isa.  59:  7f)  that  forin  the  present  catena  in  Rom.  3:  10-18  could  be  Israelites  and/or  non- 
Israelites.  Because  of  this,  these  scriptural  texts,  going  with  Isa.  59:  7f.,  which  was 
directed  to  Israel,  offer  their  readers  a  high  degree  of  universal  applicability.  In  view  of 
this  universally  applicable  nature  of  the  catena!  s  language,  it  is  certainly  not  unfounded 
"  G.  N.  Davies,  Faith  and  Obedience  in  Romans:  A  Study  in  Romans  1-4  (JSNTS  39; 
Sheffield:  Sheffield  Academic  Press,  1990),  p.  88. 
234 to  say  that  Paul's  application  of  these  texts  to  the  Jew  and  the  Gentile  alike  is  justifiable. 
3.  Rom.  3:  29-30  ->  Isa.  45:  21c-22 
Rom.  3:  29f  ý  'IOU6aI6)V  0'  OEO'q  g6vov;  OV'X'I  Kalt  e'()VC)V;  V(A  -KOA  HV6V,  EbrEp  EIq 
II11  6  OEO'q  Oq  61KCCI(,  ')(YEt  TCF-PI-TO[tTIV  CK  TEI(YTEWq  MXI  6:  rPOPUG-[laV  61(X 
-Cýq  MOTEW4. 
Isa.  45:  21  f 
... 
TOTE  ('XVýqyygX-q  ÜlliV  'Eyc'o  ot  6E6g,  raiOýK  ChFTIV  UÄkOg  ITXfiV  E',  IIOÜ* 
81=10q'Kall  GCOThp  Of)r,  &JTIV  -KaPEý  kAOf).  P-7UlCFTf)#TjTE  7tpOq  IIE  ICCA 
G(A)II(YEGOE,  01  67T'  EGXaTOD  Týq  Yýq*  ky(O'  Elgl  6  E)E6q,  KCA  OýK  9CYTIV 
X 
MTls45:  21f  > 
-11Y  I)MI  5x)3m):  )  y1mmom  5:  )  lyvviltm  In 
That  there  is  an  inter-textual  relation  between  Rom.  3:  29-30  and  Isa.  45:  21-22  is 
based  on  three  facts.  First,  conceptually,  Isa.  45:  21-22  and  Rom.  3:  29-30  clearly  represent 
Israel's  monotheistic  belief  Second,  in  view  of  his  lavish  use  in  Rom.  of  Isaiah  and  the 
fact  that  throughout  the  whole  OT,  it  is  in  Isa.  45  that  Israel's  monotheism  is  most 
expressly  and  most  forcefully  stated,  Paul  must  have  been  familiar  with  Isa.  45.  Third, 
Isa.  45:  23  (L)a)  is  cited  by  Paul  in  Rom.  14:  11.  Of  course,  other  passages  that  represent 
Israel's  monotheistc  belief,  e.  g.,  Deut.  6:  4;  32:  29;  Isa.  43:  10-12;  44:  6;  46:  9;  48:  12,  may  also 
have  exerted  influence  on  Paul.  At  any  rate,  the  influence  of  the  Isaianic  (ch.  45)  notion 
of  monotheism  upon  Paul's  belief  in  Rom.  3:  29-30  is  compelling  and  undeniable. 
In  Isa.  45,  the  prophet  envisages  Yahweh's  deliverance  of  Israelite  exiles  through 
the  hand  of  a  foreign  king.  Throughout  the  whole  chapter,  Yahweh's  unique  sovereignty 
is  repeatedly  stressed.  In  order  to  secure  His  promise  concerning  Israel's  liberation, 
Yahweh  declares,  through  the  prophet  not  only  to  the  exiles  but  also  to  the  whole  earth 
that  He  alone  is  God.  To  execute  His  will  for  the  benefit  of  His  own  people,  Yahweh  as 
the  Creator  and  Lord  of  all  feels  free  to  use  a  pagan  king  who  does  not  even 
know/acknowledge  Him  (cf  vv.  5,12-13).  By  using  a  pagan  king  to  liberate  Israel, 
Yahweh  clearly  and  powerfully  declares  to  all  nations  that  He  is  not  only  Israel's  God  but 
235 also  theirs,  being  in  control  even  of  their  ups  and  downs.  Verse  14  even  prophesies  that 
God  will  subdue  Israel's  enemies  to  her. 
Although  throughout  Isa.  45  strong  emphasis  is  put  on  Yahweh's  overwhelming 
favor  toward  Israel  and  exalting  her  even  over  her  foes,  this  does  not  mean  that  Yahweh 
saves  and  blesses  His  own  people  at  the  expense  of  all  other  nations.  In  Isa.  45:  21-22, 
Yahweh  opens  a  door  of  salvation  to  the  nations  by  urging  them  to  turn  to  Him  and  get 
saved.  All  the  nations  are  invited  to  join  in  the  celebration  of  Israel's  revival  and  share 
in  her  blessings  from  Yahweh  the  Unique  Sovereign  God  of  all.  Israel's  eschatological 
bliss  will  extend  far  beyond  the  borders  of  Palestine  even  to  "the  ends  of  the  earth.  it42 
Is  it  really  believable  that  Paul  as  the  Apostle  to  the  nations  (cf  Rom.  1:  5;  11:  13; 
15:  15-16)  would  have  overlooked  such  a  wonderful,  moving  scene  when  he  was  citing 
from  Isa.  45:  23?  Mh  ye'vot-ro!  It  was  precisely  this  exciting  vision  of  Israel's 
esChatological  restoration  that  motivated  our  Apostle  to  the  nations  even  to  pour  out  his 
life  in  delivering  to  his  gentile  neighbors  God's  invitations  tojoin  in.  And  it  was  exactly 
this  vision  that  underlay  his  logic  and  thinking  in  Rom.  3:  29-30,43  and  indeed  his  whole 
letter.  44 
4.  Rom.  4:  17b  -*  Isa.  48:  13 
Rom.  4:  17b 
... 
OEOf)  TOý  C(POT[010f)VTOq'rOl')q  VEKPOI')q  Y,  (X'l  rCCXOf)VTOg  Ta  gl'l  05VTa 
42  Contra  R.  N.  Whybray,  Isaiah  40-66,  pp.  111-13,  who  claims  that  "there  is  no 
universalism  in  these'verses"  (p.  112).  Whybray  has  overlooked  that  in  w.  21-23  those  from  the 
ends  of  the  earth  are  summoned/  urged  to  submit  themselves  to  Yahweh,  not  to  Israel.  It  is  hard 
to  think  people  who  forsake  their  idols  and  humbly  submit  themselves  to  God  would  eventually 
be  cursed  by  I-Em.  At  any  rate,  the  notion  of  universalism  is  clearly  implied  in  the  LXX 
"  Note  that  the  notion  that  God  is  a  righteous  and  saving/justifying  God  occurs  both  in 
Isa.  45:  21d  and  in  Rom.  3:  26.  Paul  regards  God  as  the  one  who  makes  righteous/justifies;  this  is 
IT  not  different  from  Isa.  45:  21's  "God  as  the  one  who  saves,  for  in  1saiah  the  notion  of 
"righteousness'Y"justice"  very  often  appears  in  parallel  to  the  notion  of  "salvation,  "  being 
interchangeable  (see,  e.  g.,  Isa.  45:  8;  46:  13;  51:  5,6,8;  59:  11,16,17;  62:  1;  63:  1).  This  distinct 
parallel  between  Isa.  45:  21d  and  Rom.  3:  26  is  certainly  not  coincidental. 
'  Besides  Rom.  14:  11,  see  also  10:  12,  where  Paul  once  again  expresses  his  monotheistic 
belief,  a  context  very  similar  to  3:  29-30. 
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Isa.  48:  13  Kall  11  XEI'p  [LOU  k0E[IEAIG)(TEV  ThV  YýV,  Kal  ý  8EýUi  POX)  iO`TEj)9G)(jEV 
IIv  T6V  Of)PCCVOV*  K(XXgCFG)  CCV'TODq,  KC(I  CFTTI(YOVTat  alla. 
MTIs48:  13  I-tn)  I-my)  LI-11)5x  , 3R  wljj-ý'  0))3vj  -Ilnov  )non  N'IM  -11-110)  )-t)  9M 
In  Rom.  4:  17,  an  allusion  may  be  detected  to  Isa.  48:  13.  Linguistically,  the 
connection  between  these  two  passages  is  very  weak;  they  have  in  common  only  a  single 
term:  KaXEiV,  "to  call.  "  But  their  thematic  continuity  is  strong,  both  stressing  the  notion 
of  the  power  of  the  calling/command  of  God  as  Creator.  So,  the  allusive  relationship 
between  Rom.  4:  17  and  Isa.  48:  13  may  hinge  on  this  thematic  resemblance. 
It  is  not  possible  to  know  definitely  whether  Paul  really  had  this  Isaianic  passage 
in  mind  while  writing/dictating  Rom.  4:  17.  However,  whether  Paul  had  ever  acquired  at 
least  some  knowledge  of  that  passage  does  not  appear  so  difficult  to  determine.  In  view 
of  his  intensive  citing  from  Isaiah  throughout  Rom.,  it  does  not  appear  far-fetched  to  say 
that  he  had  some  knowledge  of  Isa.  48.  Moreover,  as  regards  the  content,  Isa.  48  is  a 
remarkable  oracle  in  Isaiah  in  which  the  prophet  sternly  reproaches  Israel  for 
stubbornness  of  heart  and  at  the  same  time  forcefully  prophesies  Israel's  eschatological 
deliverance  by  Yahweh  her  Redeemer.  These  themes  of  Israel's  stubbornness  and  her 
eschatological  restoration,  and  ofYahweh  as  Israel's  Redeemer,  find  their  echoes  in  Paul's 
discussion  ofthe  final  destiny  ofIsrael  in  Rom.  9-11.  Thus,  this  at  least  indirectly  suggests 
the  possibility  that  Isa.  48  may  have  exerted  some  influence  on  Paul.  Of  course,  that  is  not 
to  deny  that  Paul..  may  have  been  influenced  also  by  other  Jewish  traditions  like 
2Macc.  7:  28,  a  closer  parallel  passage  which  shows  the  presence  among  some  Jewish 
,,  45 
circles  of  the  belief  that  "God  made  [heavens  and  earth]  out  of  things  that  did  not  exist. 
As  we  have  noted  above,  Rom.  4:  17  and  Isa.  48:  13  share  the  same  motif,  namely, 
the  calling/commanding  power  of  God  as  Creator.  In  Isa.  48:  13,  Yahweh,  through  the 
prophet,  assures  the  exiles  of  Israel  of  their  imminent  deliverance.  Just  as  Yahweh  called 
"  Cited  words  are  from  NRSVs  textual  note  j;  cf.  J.  R-  Bartletts  comment  on  this 
passage  in  his  The  First  and  Second  Books  ofthe  Maccabees  (CBC;  Cambridge:  CUP,  1973), 
p.  276.  See  also  Wis.  11:  25;  Jos.  Asen.  8:  9. 
237 heavens  and  earth  into  being,  so  also  He  as  Creator  of  heavens  and  earth  will  call  the 
exiles  to  go  out  of  Babylon.  Yahweh's  command,  once  delivered,  will  never  fail.  The 
powerfulness  of  God's  commanding  words  is  not  only  manifested  in  creation  but  also  in 
salvation.  Here  God's  salvation  is  closely  interlocked  with  His  creation.  In  Isa.  48, 
Yahweh's  creation  is  not  to  be  understood  as  a  past  event  referring  to  the  creation  of  the 
world  as  such;  rather,  it  is  a  symbol  pointing  to  a  new,  greater  creation,  namely,  one  of  a 
new  people  (cf.  48:  6-7).  46  The  theme  of  Yahweh's  creation  of  a  new  people  is  also  spelled 
out  by  the  prophet's  powerful  allusion  to  the  story  of  a  significant  event  in  Israel's  history, 
an  event  that  gave  birth  to  the  people  of  Israel  -  the  Exodus  (cf  4  8:  2  1).  Viewed  from  this 
perspective,  it  is  not  impossible  to  see  in  Isa.  48  a  connection  between  God's  ability  to 
create  and  to  give  life,  though  the  present  Isaianic  context  is  concerned  with  the  birth  of 
a  people,  and  not  with  the  resurrection  of  an  individual. 
In  Rom.  4:  17b  Paul  may  have  picked  up  from  this  Isaianic  passage  the  notion  ofthe 
powerfulness  of  YahweWs.  sovereign  command  in  creating  and  delivering  His  people,  and 
integrated  it  with  other  Jewish  traditions  of,  or  his  belief  in,  resurrection.  Here  God's 
ability  to  give  (back)  life  and  His  ability  to  create  are  specifically  highlighted  by  Paul  to 
explain  the  characteristics  of  the  faith  that  Abraham  had  before  God  when  he  was 
awaiting  the  realization  of  His  promise  about  Isaac's  birth.  Yet,  as  the  immediate  context 
shows,  what  is  at  issue  in  Paul's  discussion  here  is  not  Abraham's  faith  as  such,  but  who 
are  Abraham's  offspring  and  by  what  means  they  come  to  be  Abraham's  offspring.  In 
other  words,  it  is  concerned  with  how  God's  creation  of  a  people  through  His  promise  to 
Abraham,  that  "I  have  made  you  a  father  of  many  nations,  "  is  effected.  It  is  at  this  point, 
then,  that  Paul's  argument  finds  its  continuity  with  Isa.  48. 
Our  understanding  of  the  relationship  between  Rom.  4:  17b  and  Isa.  48:  13,  if 
granted,  not  only  sheds  light  on  the  interpretation  of  Paul's  argument  in  Rom.  4;  but  it  also 
"  R.  J.  Clifford,  "Isaiah,  Book  of  (Second  Isaiah),  "  inABD,  vol.  3,  p.  501,  concludes  his 
discussion  ofthe  motif  of  creation  in  Second  Isaiah  with  these  words:  "Second  Isaiah....  does  not 
refer  to  the'first  creation!  in  Genesis  as  an  argument  that  God  can  do  today  what  he  did  then.... 
For  him,  [creation]  is  one  wqy  of  describing  the  act  of  remaking  the  pgople,  the  other  being  the 
redemption.  "  (Emphasis  mine.  ) 
238 helps  us  better  understand  why  Paul  relates  Israel's  final  restoration  analogically  to  a 
resurrection  in  Rom.  11:  15.  It  may  well  be  that  Isa.  48  was  one  of  the  sources  that  exerted 
influence  on  Paul's  thoughts  concerning  the  role  of  Israel  in  God's  salvific  plan. 
5.  Rom.  4:  25  -ý  Isa.  53:  6,11,12 
Rom.  4:  25  'IiluoGv 
...  09  naPF-800'9  8t&.  '[a  napmr-cwpa-ra  ýpdw  icall  ft9p()3,8,  a 
-rhv  8ticaf&)CFtv  3111(,  ^)V. 
Isa.  53:  6 
...  Kal  K6ptoq  nap68WICEv  al')To'v  Taig  6gap-daig 
811MI&MI  bIKalOV  E6  6oi)XEuovrtx  TcoX.  Xoig,  lKcA  -u&q  6gap-riag  avr6v 
al)T6q  &VOiGEI. 
12  rdit  a&UO'g  &jtapTiaq  'NOXX6V  6CVIJVEyrEv  rcall  bia  Tag  &papTiaq 
(Xft(ý)V  IrCEPE860TI. 
MTls53:  6 
11  5:  1,  D)  X11-1  ti3l)),  Vl  orl-bri:  19  prtN  prrN) 
12  Y))D)  trwvoýi  xv)3  on-i  mun  mn) 
That  Rom.  4:  25  alludes  to  Isa.  53  seems  beyond  doubt.  Both  on  linguistic  and 
thematic  grounds,  the  allusive  relationship  between  these  two  passages  is  compelling. 
Most  scholars  are  led,  by  the  internal  parallelism  of  the  verse,  to  the  conclusion  that  here 
Paul  was  using  a  credal  or  liturgical  formula.  "  Admittedly,  the  possibility  that  Rom.  4:  25 
represents  an  early  Christian  (i.  e.,  pre-Pauline)  theological  formulation  ofJesus'  death  and 
resurrection  cannot  easily  be  ruled  out.  But  we  have  no  evidence  for  the  existence  of 
such  a  credal  formula.  "  Nor  is  there  any  sure  evidence  that  Isa.  53  was  thus  utilized  in 
"  Perhaps  only  except  for  some  scholars  of  an  older  generation,  like  A.  Schlatter, 
Rornans:  Yhe  Righteousness  ofGod  (tr.  S.  S.  Schatzmann;  Peabody:  Hendrickson,  1995),  p.  118; 
0.  Kuss,  Der  Romerbrief-  Rft  1,1-8,18  (Regensburg:  Pustet,  1963  [1957]),  p.  195. 
"  See  0.  Kuss's  judgment:  "Dap  V.  25  aus  einem.  ))Hymnus((  stammt  oder  dap  er  einen 
))Bekenntnissatz  der  Urgemeinde<<  wiedergeben  Nvolle,  bleibt  reine  Vermutung  und  Onzlich 
unbeNveisbar.  "  (op.  cit.,  p.  195;  emphasis  mine.  )  Compare  the  verdict  of  C.  K.  Barrett  in 
, 
Romans, 
p.  93:  "Having  mentioned  Jesus  and  the  resurrection  Paul  winds  up  the  chapter  by  using  what 
appears  to  be  a  Christological  formula,  though  its  histo1y  before  its  use  by  Paul  must  remain  a 
matter  of  sWculation.  "  (Emphasis  mine.  ) 
239 understanding  Jesus'  death  and  resurrection  prior  to  Rom.  (specifically,  55-58  CE).  11 
Even  if  there  were  such  a  formula,  in  which  Jesus'  death  and  resurrection  were 
understood  in  terms  of  Isa.  53,  this  still  cannot  eliminate  the  likelihood  that  Paul  was 
aware  of  the  OT  force  underlying  such  a  distinctive  formula.  In  Rom.  5:  19,  as  we  shall 
see  later  on,  Paul  may  possibly  have  alluded  to  Isa.  53:  1  1,  though  this  allusion  is  based  on 
the  Hebrew  text.  And  above  all,  Isa.  52:  15  and  Isa.  53:  1  are  explicitly  cited  in  Rom.  15:  21 
and  10:  16  respectively.  These  Isaianic  allusion  and  citations  indicate  that  Paul  was 
familiar  with  the  so-called  Fourth  Servant  Song  in  Isaiah  (52:  13-53:  12)  when  composing 
or  dictating  Rom.  and  subject  to  its  influence  in  reflecting  on  God's  salvific  plan  through 
Jesus'  death  and  resurrection  for  Israel  and  the  Gentiles. 
Further,  there  is  an  internal  piece  of  evidence  that  may  suggest  that  Rom.  4:  25  was 
originally  an  ad  hoc  piece  of  work  on  Paul's  part.  In  the  first  half  of  the  verse,  the  term 
7rapa7c-cwga  "transgression"  is  employed.  This  term  is  a  distinctive  Pauline  term;  among 
its  twenty  one  instances  in  the  NT,  nine  times  (including  here)  it  appears  in  Rom..  "  Paul 
often  uses  this  term  in  the  letter  to  refer  to  actual  trespasses  or  acts  of  sin;  and  this  is 
exactly  what  the  LXX  Isa.  53's  predominantly  used  6:  gap-c1a  is  intended  to  mean.  In  view 
"  Having  surveyed  the  "use"  of  Isa.  53  in  Jewish  and  Christian  traditions,  D.  Juel 
concludes  in  this  way:  "The  remarkable  paucity  of  references  to  Isaiah  in  the  passion  narratives 
and  in  passion  tradition  as  a  whole  makes  it  difficult  to  support  arguments  that  Isaiah  53 
provided  the  foundation  for  Christian  reflection  on  Jesus'death.  The  passage  was  important,  but 
mainly at  later  stages  of  the  tradition  and  in  the  times  after  the  NT.  A  glimpse  at  the  passage's 
history  within  postbiblical  Jewish  tradition  lends  little  credibility  to  the  notion  that  the  vocation 
of  the  Suffering  Servant  was  available  to  Christians  as  a  way  of  making  sense  of  Jesus'death. 
Christological  reflection  on  the  meaning  of  the  cross  seems  to  have  been  far  more  creative  than 
often  assumed,  and  what  Paul  and  the  earlier  tradition  had  in  mind  when  they  said,  'Christ  died 
for  our  sins  in  accordance  with  the  scriptures,  '  is  still  far  from  clear.  "  (Messianic  Exegesis: 
Christological  Interpretations  of  the  OT  in  Early  Christianity  [Philadelphia:  Fortress,  1988], 
pp.  119-3  3;  p.  132.  ) 
1  am  not  sure  how  Juel  interprets  Rom.  4:  25.  But  his  conclusion  seems  to  suggest  that 
there  is  no  clear  evidence  that  Isa.  53  was  ever  used  in  the  time  of  the  Appstles  to  interpret  Jesus' 
death  and  resurrection. 
"  The  term  occurs  twice  in  Paul's  other  letters  (once  each  in  2Cor.  and  Gal.  ),  five  times 
in  the  so-called  Deutero-Pauline  tradition  (twice  in  Col.;  three  times  in  Eph.  ),  and  five  times  in 
the  Synoptics  (twice  in  Mark;  three  times  in  Matt.  ). 
240 of  this,  it  seems  likely  that  Paul  altered  the  Isaianic  text  by  substituting  nap6.  Trr6)R(X  for 
6:  ýL(XpTla,  a  term  which  he  used  in  Rom.  some  forty  eight  times  (very  seldom  in  the 
plural)"  in  reference  to  a  somewhat  personified  anti-God  power  or  a  field  of  power  in 
which  things  go  contrary  to  God's  will.  Of  course,  one  may  also  argue,  as  B.  Byrne 
does,  "  that  what  Paul  altered  was  not  the  Isaianic  text  itself  but  the  credal  formula  that 
he  picked  up  from  early  Christian  tradition.  But  as  we  have  pointed  out  earlier,  the 
existence  of  such  a  formula  always  remains  a  matter  of  speculation.  So,  it  seems  to  me 
more  plausible  to  say  that  Rom.  4:  25  was  of  Pauline  origin. 
Perhaps  there  may  be  an  objection  against  this  verdict,  namely  that  Paul  rarely 
separated  Jesus'  death  and  his  resurrection,  as  if  they  were  two  individual  entities,  in 
reflecting  on  their  significance.  Inmyjudgrnent,  an  argument  ofthis  sort  is  self-defeating. 
First  of  all,  the  fact  that  Paul  rarely  did  anything  does  not  necessarily  mean  that  he  would 
never  have  done  it.  Second,  the  above  objection  has  presupposed  that  dealing  with  Jesus' 
death  and  his  resurrection  separately  is  something  non-Pauline  or  even  something  that 
Paul  would  never  have  agreed  with.  If  so,  why  did  Paul  cite  a  formula  whose  theology 
he  himself  disagreed  with?  If  he  cited  that,  was  it  not  because  he  granted  its  theology? 
Ifwhat  Rom.  4:  25  represents  was  something  Paul  indeed  agreed  with,  why  is  it  impossible 
or  less  plausible  to  think  that  it  was  Paul  himself  who  phrased  Rom.  4:  25?  It  is  at  least 
possible,  and  indeed  the  arguments  advanced  above  point  in  the  direction  that  it  is  more 
than  just  possible. 
In  Isaiah  52:  13-53:  12,  there  comes  to  the  scene  a  figure  who,  with  his  identity 
hidden,  "  was  simply  described  as  a  servant  of  Yahweh.  He  committed  no  sins,  yet  he  had 
"  Only  thrice  in  plural:  4:  7;  7:  5;  11:  27.  The  first  one  is  cited  from  Ps.  3  1:  1  LXX  Most 
scholars  find  Paul's  use  of  the  plural  form  in  the  latter  two  uncommon.  H.  Schlier  comments  on 
this:  Paul's  use  of  cd  &gap-rtai  in  the  plural  in  these  instances  means  "die  konkreten 
Einzelsfinden.  "  (H.  Schlier,  Der  ROmerbrief,  p.  218.  ) 
So  B.  Byrne,  Romans,  pp.  161-62. 
For  discussions  of  the  identity  of  the  "servant,  "  see,  e.  g.,  S.  Mowinckel,  He  That 
Cometh  (Oxford:  Basil  Blackwell,  1956),  pp.  196-255;  R-N.  Whybray,  The  Second  Isaiah 
(Sheffield:  Sheffield  Academic  Press,  1995[1983]),  pp.  68-78;  G.  P.  Hugenberger,  "The  Servant 
241 undergone  afflictions  and  sufferings,  and  eventually  under  Yahweh's  providential  will 
died  a  tragic  death.  It  was  by  Yahweh  Himself  that  he  was  delivered  up  to  death;  and  he 
was  delivered  up  because  of  the  transgressions  and  sins  of  the  people.  And  in  the  end, 
according  to  the  Hebrew  version  of  his  story,  he  was  dramatically  vindicated,  and  made 
many  righteous  based  on  what  he  had  endured.  The  whole  story  lays  stress  on  the  theme 
that  the  servant  as  an  innocent  carried  the  burden  of  sin  for  many,  even  to  the  point  of 
death. 
Turning  to  Rom.  4:  25,  we  note  that  not  only  the  first  half  of  the  verse  alludes  to 
Isa.  53:  6,12,  but  its  latter  half  too  may  bear  the  mark  of  the  influence  of  the  Isaianic  text. 
A  comparison  of  the  texts  (Rom.  4:  25b;  Isa.  53:  11  b  LXX;  Isa.  53:  1  lap  MT)"  shows  that 
thematically  Rom.  4:  25b  stands  closer  to  the  Hebrew  Isa.  53:  1  1.  For  our  purposes,  the 
reason  for  the  textual  difference  between  the  LXX  version  and  the  Hebrew  one  of 
Isa.  53:  1  I  matters  little.  Considering  Paul's  Pharisaic  background  to  which  he  testified  in 
Phil.  3:  3  -7  (cf  Gal.  1:  14),  it  is  not  an  overstatement  that  Paul  might  have  had  both  the 
ability  to  read  and  access  to  the  Hebrew  version(s)  of  the  Book  of  Isaiah,  "  and  that  here 
Paul  might  have  been  influenced  by  the  Hebrew  Isa.  53.  If  that  were  the  case,  we  can 
learn  how  deep  the  influence  of  Isa.  53  upon  Paul  was.  Isa.  53  did  not  only  offer  Paul  a 
prophetic  language  to  depict  the  misfortune  of  Jesus,  but  also  served  as  a  base  text  for  him 
to  reflect  on  and  spell  out  the  unparalleled  significance  of  Jesus'  death  and  his 
resurrection. 
This  then  leads  us  to  ask:  what  can  we  know  about  Paul's  mode  of  understanding 
of  the  Isaianic  Suffering  Servant  Song?  Did  Paul  read  a  messianic  prophecy  in  the  Song 
and  regard  Jesus  as  its  fulfillment,  given  what  he  had  said  earlier  in  Rom.  1:  2-4?  Paul's 
of  the  Lord  in  the'Servant  Songs'  of  Israel,  "  in  The  Lord's  Anointed,  eds.  P.  E.  Satterthwaite,  et 
al  (Carlisle:  Paternoster,  1995),  pp.  105-40. 
I  The  LXX  version  of  Isa.  53:  1  lb  could  be  thus  rendered:  "to  declare  righteous  thejust/ 
righteous  one  who  served  many  well.  "  (My  own  translation.  )  And  NRSV  renders  Isa.  53:  1  lap 
thus:  "The  righteous  one,  my  servant,  shall  make  many  righteous.  " 
"  See  above  n.  IS. 
242 use  of  Isa.  53  reflects  at  least  that  he  had  observed  the  parallels  between  the  work  and  fate 
ofJesus  the  Messiah  and  that  of  this  enigmatic  suffering  servant.  Yet,  whether  or  not  his 
understanding  of  the  Song  operated  after  a  prophecy/promise-fulfillment  pattern  is  hard 
to  say.  It  appears  precarious  to  draw  a  firm  conclusion  prior  to  an  analysis  of  all  instances 
(at  least  in  Rom.  )  of  Paul's  use  of  Isa.  52:  13-53:  12. 
However,  in  applying  the  language  ofthe  Song  to  the  Messiah,  Paul  was  not  alone. 
According  to  the  Isaiah  Targum,  as  D.  Juel  has  noted,  "  the  Song  begins  in  52:  13  with  a 
strong  messianic  tone:  "Behold,  my  servant,  the  Messiah,  shall  prosper,  he  shall  be  exalted 
and  increase,  and  shall  be  very  strong.  ""  Obviously,  the  "servant"  was  identified  as  the 
messiah  who  was  expected  to  come.  Throughout  the  whole  Song,  elements  of  suffering 
have  been  entirely  eliminated  by  the  targumist.  Instead,  an  emphasis  was  put  on  the 
triumph  of  the  messianic  servant,  who  was  depicted  as  the  hope  of  Israel  and  the  judge 
of  the  nations.  It  is  difficult  to  know  whether  or  not  Paul  drew  inspiration  from  the 
targumisfs  messianic  translation  ofthe  Isaianic  passage,  in  view  of  the  uncertainty  of  the 
date  of  the  Targum.  At  any  rate,  Paul  and  the  targumist  have  represented  two 
diametrically  different  applications  of  the  Song.  While  for  the  targumist  the  servant- 
messiah  is  thejudge  of  the  nations,  for  Paul  he  (at  least  in  the  present  Rom.  context)  is  the 
savior  of  all  the  nations. 
Despite  its  lack  of  full  certainty,  our  understanding  of  the  allusion  of  Rom.  4:  25  to 
Isa.  53,  if  granted,  causes  us  to  find  itnecessarytoreconsiderD.  Juel's  conclusion  that  "the 
remarkable  paucity_  of  references  to  Isaiah  in  the  passion  narratives  and  in  passion 
tradition  as  a  whole  makes  it  difficult  to  support  arguments  that  Isaiah  53  provided  the 
foundation  for  Christian  reflection  on  Jesus'  death.  The  passage  was  important,  but 
mainly  at  later  stages  ofthe  tradition  and  in  the  times  after  the  NT.  ""  Perhaps,  among  the 
D.  Juel,  Messianic  Exegesis,  p.  124. 
Translation  is  based  on  that  of  B.  D.  Chilton  in  The  Isaiah  Targum:  Introduction, 
Translation,  Apparatus  and  Notes  (The  Aramaic  Bible  11;  Edinburgh:  T&T  Clark,  1987). 
Emphasis  mine. 
"  D.  Juel,  Messianic  Exegesis,  p.  132. 
243 early  NT  writers,  it  was  in  Paul  that  the  mark  was  first  found  of  the  influence  of  Isa.  53 
upon  Christian  reflections  on  the  meaning  of  Jesus'  death  and  resurrection. 
6.  Rom.  5:  1  -+  Isa.  32:  17 
Rom.  5:  1  Aticatco0ev-ce;  OUV  iK  lZiOTE(Og  Etp'qV'nV  eXOIAEV  -RpOq  TOV  eEO-  V  816 
-roo  Icupifou  ý[L6)v  ,  ITICOB  Xplu-uoý 
Is.  32:  17  lCall  E'  g-Cal  -CCC  g»Pya  TAg  Öll(atO(J15Vllg  rzip11V11,  KM  -KpaT1j(JE1 
bIK(XIO(:  Y'L)Vll  &Va7rat)GIV,  KCýl  7rETE0100TEg  E'Wý  TOD  Ctl(j)VOq* 
MT  ls32:  17  OtM  -IY  rl\:  )al  \:  )-il?  VJ-ol  Fil-p-ts-11  May)  01,5v-)  -11-112,  IX-11  -Ilv-)Yn  tor-oll 
Having  spelled  out  the  significance  of  Jesus'  death  and  resurrection  and  how 
humans  should  properly  respond  to  it,  Paul  moves  on  to  the  implications  ofjustification. 
For  Paul,  justification  leads  to  reconciliation,  which  in  the  present  context  is  concerned 
mainlywith  the  dimension  between  God  and  thosejustified.  The  notion  ofreconciliation 
is  represented  by  Paul's  use  of  the  term  EiplIV11,  "peace.  "  Paul's  connection  of  "having 
righteousness"  to  "having  peace"  is  very  probably  inspired  by  the  Isaianic  Suffering 
Servant  Song  (esp.  53:  5,11),  which  is  alluded  to  in  Rom.  4:  25  as  we  have  just  discussed 
above.  According  to  the  Song,  Yahweh's  servant,  by  virtue  ofhis  obedience  and  vicarious 
death,  has  caused  many  to  become  righteous  before  Yahweh  (53:  11  MT)"  and  to  have 
peace  (53:  5).  This  theme  clearly  reverberates  in  Paul's  language  in  Rom.  5:  1. 
However,  the  connection  between  bmatoa6vij  and  Eipilvil  is  not  unique  to  the 
Suffering  Servant  Song.  Throughout  the  entire  Book  of  Isaiah,  the  notion  that 
bucccio(yovil  results  in,  or  goes  hand  in  hand  with,  EliplI'vil  as  Israel's  eschatological 
blessings  from  Yahweh,  occurs  here  and  there  and  plays  a  crucial  part  in  Isaiah's 
prophecy  about  Israel's  restoration.  Here  Paul's  language  is  reminiscent  of  one  ofthe  most 
important  Isaianic  passages  pertinent  to  this  motif,  namely,  Isa.  32:  17.  In  view  of  Paul's 
lavish  use  of  Isaiah  in  Rom.  .  and  such  a  distinctive  logical  connection  between 
'9  See  our  discussion  of  Rom.  5:  19  below,  where  it  is  suggested  that  Paul  may  have  had 
some  knowledge  of,  and  depended  upon,  the  Hebrew  version  of  Isa.  53:  1  1. 
"  See,  e.  g.,  Isa.  9:  5-6  (9:  6-7  LXX);  11:  1-16;  32:  17;  48:  18;  54:  13-14;  60:  17. 
244 bticatocyVvil  and  Eipjvil,  there  is  no  reason  to  reject  the  suggestion  that  Paul's  T) 
theological  reflection  on  the  effect  ofjustification  may  have  been  inspired  and  directed 
by  this  Isaianic  motif  as  a  whole  or  Isa.  32:  17  in  particular.  " 
In  Isaiah,  peace  (represented  often  by  the  Hebrew  term  tjývj)  is  one  of  the  most 
characteristic  features  in  the  prophefs  vision  of  Israel's  eschatological  revival.  The  most 
striking  picture  of  the  prophet's  vision  is  found  in  Isa.  11:  1-  16,62  where  the  prophet 
prophesies  the  rising  ofJesse's  shoot.  In  the  prophet's  eschatological  horizon,  Jesse's  shoot 
will  come  to  bring  about  righteousness  andjustice  on  earth,  and  then  the  entire  earth  will 
enter  into  an  unparalleled  state  of  peace,  which  is  described  (without  the  use  by  the 
prophet  of  the  term  OýVj)  in  very  dramatic  language. 
The  prophefs  vision  of  Israel's  eschatological  restoration  is  intratextually  echoed 
in  the  present  Isaianic  passage  (32:  17).  In  Isa.  32:  1-8,  a  very  bright  future  is  promised/ 
prophesied  that  is  characterized  as  an  era  full  of  righteousness  andjustice.  This  promise/ 
prophecy  of  a  bright  future,  interrupted  by  a  word  of  judgment  on  the  "complacent 
women"  in  Isa.  32:  9-14,  is  continued  in  Isa.  32:  15-20,  which  underlines  a  state  of  peace  as 
the  effect  of  righteousness  with  the  coming  of  the  Spirit  (of  Yahweh).  For  the  prophet, 
the  state  of  peace  promised  here  is  closely  related  to  political  stability  and  social 
prosperity.  God's  people  will  by  then  dwell  securely  in  a  peaceful  city  with  wealth  (32:  18 
LXX;  cf  the  MT  version). 
Like  one  side  of  a  coin,  however,  this  picture  is  only  part  of  the  prophet's  vision. 
A  close  reading  ofthe  relevant  Isaianic  passages  suggests  to  us  that  preceding  the  political 
stability  and  social  prosperity  goes  a  peaceful,  or  a  "reconciled,  "  relation  between  Yahweh 
and  His  people.  For  instance,  right  before  the  present  Isaianic  passage  (Isa.  32),  there  is 
heard/read  in  Isa.  3  1:  6-9  a  prophetic  call  for  the  return  on  Israel's  part  to  Yahweh. 
"That  Rom.  5:  1  alludes  to  Isa.  32:  17  has  also  been  noted  by  the  editors  of  NA7and  some 
commentators  like  J.  D.  G.  Dunn,  Romans  1-8,  p.  262;  JA  Fitzmyer,  Romans,  p.  395.  But  they 
have  not  noted  that  Paul  may  have  been  influenced  by  this  Isaianic  motif  as  a  whole. 
"  CE  also  65:  17-25.  It  should  be  noted  that  Isa.  11:  10  is  cited  by  Paul  in  Rom.  15:  12;  this 
clearly  indicates  Paul's  knowledge  of  this  most  intriguing  passage  when  composing  Rom.. 
245 In  Isa.  48:  17-18,  Israel's  prosperity  (05VJ)  is  promised  on  the  condition  that  she 
follows  Yahweh's  commandments.  This  is  not  to  suggest  nonetheless  that  Israel's  revival 
is  based  on  the  observance  of  God's  law.  Rather,  Israel's  abiding  by  Yahweh's  law  is 
regarded  as  a  proper  response  to  the  reconciliation  between  God  and  His  people,  for  in 
the  prophet's  view,  reconciliation  is  initiated  by  Yahweh  Himself  simply  for  His  name's 
sake  (cf  48:  9-11).  "  That  God  takes  the  initiative  to  reconcile  Israel  to  Himselfpermeates 
the  subsequent  prophetic  oracles  about  Israel's  restoration  in  the  Isaianic  tradition. 
We  may  compare  also,  for  instance,  Isa.  54:  1-14;  60:  8-17.  In  Isa.  54:  13-14,  Israel 
is  promised  that  she  will  be  in  great  peace  and  be  built  in  righteousness.  This  promise  is 
made  on  the  basis  of  Yahweh's  mercy  toward  and  covenant  of  peace  with  Israel 
(54:  8,10).  64  In  Isa.  60:  17,  Israel  is  again  assured  of  a  very  bright  future  when  her  princes 
will  be  established  in  peace  and  her  overseers  in  righteousness.  Here  too,  the  prophefs 
assurance  of  Israel's  glorious  future  is built  on  Yahweh's  merciful  grace;  it  is for  His 
name!  s  sake  that  Israel  will  be  restored  (60:  9;  cf.  59:  20-2  161). 
The  Isaianic  passages  discussed  above  show  the  characteristics  of  the  prophefs 
vision  ofisrael's  eschatological  restoration,  namely  that  in  the  day  ofher  restoration,  Israel 
will  have  righteousness  from  and  before  God,  and  peace  with  and  in  God.  All  this  in  the 
propheVs  view  is  achieved  by/through  the  Spirit  of  Yahweh.  This  is  clearly  shown  by  the 
prophet  in  the  contexts  of  almost  all  of  those  passages  discussed  above:  11:  2;  32:  15; 
59:  2  1;  6  1:  1;  (cf  42:  1).  For  the  prophet,  the  Spirit  of  Yahweh  plays  a  significant  part  in 
Yahweh's  eschatological  restoration  of  Israel  and  even  of  the  entire  world. 
'  It  has  been  shown  earlier  that  Isa.  48:  13  is  alluded  to  in  Rom.  4:  17;  this  would  enhance 
the  possibility  that  Isa.  48  exerted  a  continuing  influence  upon  Paul  while  he  was  reflecting  on 
the  implications  of  God!  s  justification  of  humans  through  Christ. 
'  Note  that  Isa.  54:  1  is  cited  by  Paul  in  Gal.  4:  27;  this  indicates  that  Paul  was  familiar  with 
and  influenced  by  this  Isaianic  passage.  Also,  in  view  of  the  frequent  influence  on  Paul  in  Rom. 
of  the  Suffering  Servant  Song  in  Isa52:  13-53:  12,  as  we  have  seen  earlier  and  will  see  below,  it 
does  not  seem  far-fetched  to  claim  that  the  apostle  may  also  have  had  some  knowledge  of  the 
Songs  adjacent  contexts  (i.  e.,  Isa.  54)  when  composing/dictating  his  letter. 
65  Note  that  this  passage  is  explicitly  used  in  Rom.  1  1:  26f;  this  shows  that  Paul  may  have 
been  familiar  with  Isa.  60  too. 
246 Turning  to  Rom.  5:  1,  traces  ofthe  Isaianic  influence  seem  clear  enough.  InRom.  5, 
Paul  not  only  follows  the  Isaianic  tradition  associating  the  notion  of  "having  righteousness 
from  and  before  God"  closely  with  that  of  "having  peace  with  and  in  God;  "  he  also 
introduces  to  the  scene  of  his  reflection  on  the  significance  oflustification  the  Holy  Spirit 
as  an  agent  of  God's  eschatological  blessings  on  believers.  For  Paul,  it  is  through  the 
Spirit  that  God's  love  is  poured  out  upon  believers,  which  in  turn  strengthens  and  affirms 
their  hope  in  God's  glory  when  enduring  afflictions  (Rom.  5:  5).  Here  Paul's  mention  of 
the  work  of  the  Spirit  in  believers  may  well  have  been  made  under  the  influence  of  the 
Isaianic  tradition.  Of  course,  it  may  well  be  that  Paul's  language  in  Rom.  5:  5  was  crafted 
on  the  basis  of  his  own  experience  ofthe  Holy  Spirit;  however,  it  may  equally  well  be  that 
the  apostle's  experience  of  the  Spirit  found  its  confirmation  in  the  words  of  the  prophet, 
which  then  served  in  turn  as  a  scriptural  base  for  Paul's  understanding  and  explicating  the 
work  of  the  Holy  Spirit  in  believers.  That  is  why  in  Rom.  2:  10  (read  with  2:  29)  and  8:  6, 
Paul  regards  "peace"  as  God's  gift  to  those  who  live  in  the  Spirit,  and  why  he  says  in  14:  17 
that  "the  kingdom  of  God  is...  righteousness  and  peace  and  joy  in  the  Holy  Spirit.  "  In 
Rom.  8,  Paul  elaborates  in  detail  his  understanding  of  the  work  of  the  Holy  Spirit  (cf 
15:  13). 
Not  only  that,  the  Isaianic  motif  of  the  Holy  Spirit,  righteousness,  and  peace  being 
distinct  features  of  Israel's  eschatological  revival  also  serves  as  the  scriptural  and 
theological  foundation  ofthe  apostle's  ethical  teachings.  Paul's  knowledge  and  reflection 
on  the  Isaianic  tradition  has  led  him  to  urge  and  exhort  the  Roman  Christians  that  they, 
having  been  justified  by  God  and  so  reconciled  with  Him  and  having  the  Holy  Spirit 
dwelling  in  them,  should  live  peacefully  with  each  other  (cf  Rom.  14:  1-15:  13)  and  even 
with  all  people  (ef  Rom.  12:  18).  " 
'  Cf  Rom.  15:  33  and  16:  20,  in  which  Paul  depicts  God  with  a  qualifier  "of  peace.  " 
Perhaps,  Paul's  introducing  the  notions  of  "peace"  and  "hope"  here  is  to  pave  the  way  for  his 
dealings  with  the  problems  of  the  Roman  church;  for  the  details  on  this  see  our  discussion  of 
Rom.  14:  17  below. 
247 7.  Rom.  5:  6,8b  --)-  Isa.  53:  8 
Rom.  5:  6,8b  'Ert  yap  XPIGTO'q  O5VTWV  11[16)V  &.  GOEV6)V  9TI  KaTa  KaIPOV  Wr8p 
6:  UEP(2)V  6:  TC9()aVEV....  6rt  E'Tt  a'  IMPT(A),  Xd)V  6VT(x)V  ýP6VXPIGTO'91')Tlýp 
ýRCW  67rC'OaVF-V. 
Isa.  53:  8  OTI  al"PETOCI  &TCO  -Cýq  -Yýq  ý  C(Oh  af)-CO6,  A-90'  -16V  6:  VOjLt6VTOf),  XaOf) 
[LOU  TIXOIJ  Elq  O(XVCCTOV. 
IýMsB:  8b  vo!?  )m  ýny  yvmn  o)ýn  ý-wo  -im  )-n 
On  both  verbal  and  thematic  grounds,  it  seems  likely  that  Rom.  5:  6,8b  was  phrased 
under  the  influence  of  Isa.  53:  8.  The  allusions  to  Isa.  53  in  Rom.  4:  25  and  5:  1,  as  we  have 
just  noted,  enhances  the  likelihood. 
Rom.  5:  6-8  are  obviously  intended  to  support  v.  5,  explaining  how  Paul  came  to 
know  God's  love  was  poured  out  in  believers.  Here  the  Suffering  Servant  Song  continues 
to  exert  influence  on  Paul,  inspiring  him  with  a  scriptural  language  to  spell  out  the 
implication  of  God's  work  in  Christ  Jesus.  Both  semantically  and  syntactically,  v.  6 
parallels  v.  8b,  both  speaking  of  Christ  dying  for  believers'  sake  even  when  they  are 
sinners/"weak.  "  Paul  sees  Christ's  vicarious  death  as  the  utmost  manifestation  of  God's 
love  toward  sinful/ungodly  humanity.  The  whole  point  of  Paul's  language  is  concerned 
merely  with  God's  greatest  love  manifested  in  Christ's  death.  The  notion  that  divine  love 
is  manifested  in/through  one's  vicarious  death  on  others'behalf  is  not  suggested  by  the 
Servant  Song.  Paul  derives  his  point  obviously  not  from  the  Song  itself  but  from  the 
Christ  event.  This  then  appears  to  suggest  that  the  Isaianic  influence  upon  our  apostle  is 
no  more  than  linguistic  inspiration. 
8.  Rom.  5:  19b  -+  Isa.  53:  1  I 
Rom.  5:  19b 
...  oUhwq  KcA  bt&  -rýq  V'ncwoýqcob  iV6q  81MC101  ICCVra(Yr(XOý(YOVTaL 
01  7r0,1Ä0i. 
Is.  53:  1  I 
61=16)(Yal  61=10V  ED  801AEUOVTa  -90)LXOiq,  ICCa  -C&q  CX[Lap'rtCtq  a6'rCA)V 
.I.  I  aDTOq  (XVOt(YEt. 
IýMsB:  ll  Rl"il  OnMI  ID)IN 
248 In  view  ofthe  explicit  citations  from  Isa.  53:  1  and  52:  15  respectively  in  Rom.  10:  16 
and  15:  2  1,  there  is  no  doubt  that  Paul  had  good  knowledge  ofthe  Suffering  Servant  Song 
when  Rom.  was  composed.  Also,  the  explicit  uses  of  Isa.  52:  5  and  52:  7  respectively  in 
Rom.  2:  24  and  10:  15  indicate  Paul's  knowledge  of  the  larger  context  of  the  Song,  which 
at  least  indirectl  suggests  that  Paul  may  well  have  been  familiar  with  the  Song  too. 
Therefore,  there  seems  good  reason  to  deny  that  Paul  was  ignorant  of  Isa.  53:  11  when 
composing  Rom.. 
A  comparison  ofthe  texts  shows  that  the  allusive  relationship  between  Rom.  5:  19b 
and  Isa.  53:  1  I  seems  more  likely  to  be  based  on  the  Hebrew  version  of  the  Isaianic  text 
than  on  the  Greek  one.  The  OM  6ticcudxyat  6JKa1OV  Et)  80Wý030VM  IZOXXOig  is 
somewhat  puzzling.  Literally,  the  clause  could  be  thus  rendered:  "to  make/declare  just 
the  righteous  one  who  serves  many  well.  ""  Who  was  the  righteous  one?  According  to 
the  context,  "the  righteous  one  who  serves  many  well"  is  very  probably  the  mysterious 
servant  of  Yahweh  of  whom  the  prophet  was  speaking  in  Isa.  53.  The  LXXs  rendering 
seems  to  mean  that  it  is  "the  righteous  servant"  that  would  eventually  get  justified  or, 
perhaps  better,  vindicated  by  Yahweh.  It  is  difficult  to  know  for  sure  whether  the  UM 
rendering  arose  out  of  a  Vorlage  that  was  different  from  the  MT  or  out  ofthe  translator(s)' 
distinct  interpretation  of  his  Vorlage.  At  any  rate,  the  LXX's  Isa.  53:  1  I  conveys  a  sense 
that  is  quite  different  from  what  we  usually  learn  from  the  Hebrew  version. 
The  Hebrew  Isa.  53:  11  is  notoriously  a  crux  interpretum.  For  our  purposes,  our 
"  See  L.  T.  Johnson,  Reading  Romans:  A  Literary  and  Theological  Commentary  (NY: 
Crossroad,  1997),  p.  162,  who  comments  on  Rom.  5:  19:  "In  Rom.  5:  19,...  the  statement,  'the 
obedience  of  one  man  will  establish  many  as  righteous'  appears  to  be  a  clear  allusion  to  LXX 
Isa.  53:  1  L'the  righteous  one  who  is  serving  well  will  make  many  righteous.  "'  (Emphasis  mine.  ) 
I  am  not  sure  on  which  Greek  version  of  Isa.  53:  11  Johnson  has  based  his  rendering.  If  he  based 
it  on  A.  Rahlfs's  or  J.  Ziegler's  version,  then  his  translation  of  the  Greek  Isa.  53:  11  is  both 
grammatically  and  syntactically  impossible.  Syntactically,  the  aor.  inf.  &Kat6occt  is  dependent 
on  the  main  verb  PoUXc-rat  in  v.  1  Oc;  it  then  follows  that  the  acc.  case  noun  bfKatov  serves  as 
the  object,  not  the  subject,  of  &-Kat&jai.  Also,  the  dat.  case  noun  noXXo%  should  be  the  object 
Of  6OVXE16OV-ra,  not  of  &-KatCamxt,  for  nouns  following  the  verb  6OUIE6w  as  objects  always 
take  the  dative  case. 
249 attention  will  be  focused  simply  on  Isa.  53:  1  I  ap.  "  Traditionally,  it  is  interpreted  to  mean 
that  many,  because  ofwhat  Yahweh's  righteous  servant  has  done/undergone,  will  be  made 
righteous.  Such  a  meaning  can  be  readily  read  in  almost  all  Bible  translations,  e.  g.,  NIV, 
NRSV,  REB,  GNB/TEV,  and  Die  BibeL  Some  scholars,  however,  reject  this  meaning  as 
unlikely.  For  them,  the  text  should  be  translated  as,  "My  Servant  will  show  himself  to  be 
righteous...  (and  so  stand)  as  righteous  before  the  many.  ""  That  implies  that  it  is 
Yahweh's  servant  who  is  finally  declared  as  righteous  and  rehabilitated  by  Yahweh.  Their 
rendering  and  interpretation  of  Isa.  53:  1  lap  turns  on  three  grammatical  hinges:  first,  the 
hiphil  of  pnN)  should  be  an  internal  hiphil,  giving  an  internal  causative  sense;  'O  second, 
the  adjective  1P)IN  is  either  an  accidental  repetition,  or  misplaced,  or  even  mispointed  ;  71 
third,  MI-It?  should  best  be  taken  as  "before/to  the  many.  " 
Thesejoints  are  not  necessarily  safe,  however.  In  my  view,  the  key  to  unlock  the 
door  to  the  meaning  of  Isa.  53:  1  I  ap  hangs  on  the  adjective  and  the  preposition  ! 7. 
Unlike  many  OT  scholars,  I  do  not  take  as  either  a  dittography,  or  misplaced,  or 
mispointed,  but  simply  as  an  adjectival  substantive,  serving  as  the  subject  of  the  clause 
under  discussion.  That  the  adjective  lacks  the  article  cannot  be  evidence  that  it  cannot 
be  the  main  subject  of  the  clause.  For  in  Hebrew,  the  definite  article  is  very  often 
"  That  is,  ti):  L-15  )1:  1Y  InYll.  The  prepositional  phrase  lny"M,  which  may 
be  literally  rendered  as  "by  his  knowledge"  (cf.  NIV,  NRSV)  or  "by  his  humiliation"  (cf  REB), 
may  be  going  with  what  it  precedes  (as  in  NIV,  REB)  or  with  what  precedes  it  (as  in  NRSV). 
No  matter  what  it  is  rendered  to  mean  and/or  no  matter  what  it  is  attached  to,  the  basic  meaning 
of  the  entire  clause  will  not  differ  greatly.  Our  focus  is  on  the  rest  of  this  verse  section. 
"  The  wording  is  Mowinckel's  and  adopted  by  C.  Westermann  in  his  Isaiah  40-66,  p.  267 
(cf.  S.  Mowinckel,  He  That  Cometh,  p.  199  &  n.  8). 
'0  On  internal  hiphil,  see  B.  Waltke  &  M.  O'Connor,  An  Introduction  to  Biblical  Hebrew 
Syntax  (IN:  Eisenbrauns,  1990),  §§27.2f  &  g,  pp.  4394  1;  GKC,  §53d,  p.  145. 
Besides  Mowinckel  and  Westermann,  R.  N.  Whybray,  Isaiah  40-66,  p.  18  1,  and  H.  -P. 
Miller,  "Ein  Vorschlag  zu  Jes  53,1  Of,  "  Z4  W  81(1969),  p.  3  80,  have  thus  understood  the  hiphil 
of 
R.  N.  Whybray,  Isaiah  40-66,  p.  180,  grants  the  first  two  possibilities;  whereas  H.  -P. 
Miller,  "Ein  Vorschlag,  "  p.  3  80,  reads  fil-11-12,  Qal.  inf  abs.  ofthe  preceding  verb,  instead  of  f7)'12. 
250 "omitted,  or  not  used  where  it  would  be  expected,  in  poetry...  and  in  prose.  "72  Here  the 
adjective  fl))IN,  as  the  subject  of  the  clause,  constitutes  an  appositional  relationship  with 
the  following  noun  and  is  then  translated  as  "the  righteous/innocent  one,  my 
servant.  "  As  for  the  preposition%  again  unlike  many  scholars,  L  with  B.  Waltke  &  M. 
O'Connor,  regard  its  role  as  that  of  an  object-marker.  "  Taking  5  as  an  object-marker 
immediately  helps  define  the  exact  meaning  of  the  hiphil  stem  of  a  simple 
causativesense.  So  Isa.  53:  1  lap  could  be  rendered  in  this  way,  "...  the  righteous/innocent 
one,  my  servant,  will  cause  many  to  become  righteous.  "  This  interpretation  coheres 
precisely  with  the  traditional  one;  and  it  is  preferable  simply  because  it  makes  good  sense 
of  the  text  without  emending  or  amending  it.  Hence,  it  can  be  concluded  with  some 
confidence  that  this  interpretation  offers.  a  most  natural  reading  of  our  text  Isa.  53:  II  ap. 
Turning  to  Rom.,  we  find  in  5:  19b  a  NT  version  of  Isa.  53:  1  I  ap.  In  Rom.  5:  19, 
Paul  clearly  asserts  that  through  the  one  matfs  (Jesus!  )  obedience,  many  are  made 
righteous  (Kcc-ccccrrc&N(jov-ucct).  `  Paul's  sense  almost  perfectly  concords  with  the 
propheVs.  Since  there  is  no  OT  passage  other  than  Isa.  53:  11  which  expresses  so 
distinctive  an  idea  that  a  righteous/innocent  persotfs  sufferings,  righteous  deeds,  and 
death  can  effectjustification  of  others,  there  is  no  reason  to  deny  an  allusive  relationship 
between  the  two  passages.  Further,  in  view  of  the  apostle's  Pharisaic  background,  it  is  at 
the  least  reasonable  to  think  that  Paul  might  have  had  the  ability  and  opportunity  to  read 
the  Hebrew  Isa.  53. 
According  to-its  contextý  Rom.  5:  19  clearly  parallels  5:  18,  both  verses  representing, 
though  with  slightly  different  emphasis,  in  very  similar  terminology  and  structure  a 
contrast  between  what  Adam  and  Jesus  did  and  effected  in  a  particular  moment  of  their 
"  B.  Waltke  &  M.  O'Connor,  Biblical  Hebrew  Syntax,  §13.7a,  p.  250;  and  see  the 
examples  given  there. 
'  See  ibid.,  §14.3.3c,  p.  262. 
74  See  ibid.,  §  11.2.1  Og,  p.  2  10. 
75  Here,  the  verb  iKa-raora  Oýoovra  t,  fut.  pass.  of  ica  0t  cF-zTl  g  L,  probably  has  no  linguistic 
and  material  difference  from  yLvogat;  cf  BAGD,  v.  s.,  p.  390;  TDAT,  vol.  3,  p.  445. 
251 respective  lives.  In  Rom.  5:  18,  Paul's  language  sounds  a  bit  ambiguous  and  abstract, 
focusing  on  two  acts  and  their  respective  effects;  so  Paul  reiterates  his  point  in  a  more 
specific  and  concrete  way  in  v.  19,  re-asserting  the  human  origins  of  the  two  acts  and  their 
relations  to  other  people.  When  he  explicates  the  obedient  act  ofthe  one  man  (Jesus)  and 
its  consequence,  Paul  "picks  up"  the  language  of  Isa.  53,  a  passage  which  has  already 
shown  signs  of  its  influence  on  the  apostle  in  his  preceding  words  (4:  25;  5:  1;  5:  6,8).  Here 
what  Paul  draws  on  from  the  Suffering  Servant  Song  is  not  simply  (Second)  Isaialys 
language,  but  the  prophefs  concept  of  a  one-maDýL-solidariiy-relationshil2.  Just  as  he  has 
observed  the  similarities  in  the  pattern  of  ministry  between  the  suffering  servant  and 
Jesus,  so  Paul  also  has  caught  the  dis/similarities between  Jesus  and  Adam.  So  in 
reflecting  on  the  significance  to  all  humanity  of  what  they  each  had  done,  he  follows  the 
prophefs  logic  and  a1212lies  it  to  Adam  as  well  as  to  Jesus.  This  is  clearly  shown  by  Paul's 
lavish  use  of  such  language  patterns  as  "one-all"  and  "one-many"  throughout  Rom.  5:  12- 
2  1:  because  of/  through  one  mads  disobedience,  all  become  sinners  and  die;  because  of 
the  iniquities  of  all,  one  man  has  to  suffer  and  die  (cf.  vv.  6-8);  and  because  of/through 
one  man's  sufferings  and  death,  many  are  pardoned  and  given  life. 
Moreover,  external  evidence  also  attests  that  it  was  most  probably  from  Isa.  53:  1  I 
that  Paul  derived  the  concept  of  a  one-many  solidarity  relationship  between  Adam  and 
humanity.  Among  the  extra-biblical  Jewish  writings,  few  represent  reflections  on  the 
effects  ofAdams  transgression  narrated  in  Gen.  3.  The  Alexandrian  Jewish  thinker  Philo, 
a  contemporary  ofPaul's,  seems  to  have  ascribed  the  introduction  ofsin  into  humanity  and 
the  created  world  to  Eve  (Adaids  wife)  rather  than  to  Adam  (De  Opiryticio  Mundi,  151-56, 
165-66;  Quaest.  in  Gn.  1.37  &  1.43).  For  Philo,  Adam's  transgression  caused  the  animals 
to  lose  the  ability  to  communicate  with  humans  (Quaest.  in  Gn.  1.32).  The  animals'loss 
of  language  ability  is  also  mentioned  as  the  effect  of  Adam's  transgression  in  an  older 
(mid-second  century  BCE)  Jewish  writing  Jubilees  3:  26-3  1.  Philo's  ascription  of  the 
origin  of  sin  (and  death)  in  humanity  to  Eve  also  echoes  a  saying  in  an  older  (early  second 
century  BCE)  Palestinian  Jewish  writing  Sirach  25:  24.  Ina  probably  late  first  century  CE 
document,  the  Life  ofAdam  and  Eve  44  (=Apo.  Mos.  14),  the  responsibility  of  bringing 
252 sin  and  death  into  humanity  is  again  put  on  Eve  the  first  woman.  The  direct  connection 
ofAdam's  sin  to  his  descendants  comes  only  in  later  apocalyptic  literature:  4  Ezra  3:  7-10; 
7:  116-31;  2  Baruch  173;  18:  1-2;  23:  4;  48:  4248;  54:  13-19;  56:  6.  However,  most 
scholars  have  regarded  4  Ezra  and  2  Baruch  as  later  than  Paul's  Rom.,  though  they  are  not 
sure  whether  or  not  these  writings  had  direct  influence  from  Rom..  76 
Our  understanding  of  the  influence  of  the  Suffering  Servant  Song  on  Rom.  5:  19b, 
if  granted,  brings  us  back  to  an  old  question:  did  Paul  ascribe  to  Jesus  the  role  of  the 
suffering  ser-vant  by  identifying  them  or  by  regarding  the  former  as  an  antitype  or  an 
eschatological  fulfillment-figure  of  the  latter?  This  is  an  important  question  and  will 
certainly  help  us  better  understand  the  apostle's  interpretation  of  Scripture.  For  the 
moment,  however,  we  are  content  to  point  it  out,  and  leave  it  for  discussion  in  the  final 
analysis  of  Paul's  use  of  the  Isaianic  tradition. 
9.  Rom.  8:  32  -*  Isa.  53:  6 
Rom.  8:  32  6q  ye  cob  tMou  ulob  o6r,  6#faaco  aWc  inrýp  ýpCov  ndruwv 
7uxpi8cDr,  Ev  at')T6v 
-. 
II- 
Isa.  53:  6 
...  Ycc'l  Kuplog  Tcape,  8(,  )KEV  ccino'v  T(Xtq  apap-rtaig  T)Pwv. 
MT  Is53:  6  135-D  JIY  JIM  1:  1  rn)-W) 
On  the  basis  of  the  wording  and  the  frequent  influence  of  the  Suffering  Servant 
Song  upon  Paul  in  the  previous  chapters  of  Rom.,  "  the  fact  that  Isa.  53:  6  intertextually 
influences  Rorn.  8:  ý2  seems  difficult  to  deny. 
'  For  detailed  discussions  of  Adam's  Fall  and  its  effects  on  humanity,  see  J.  R.  Levison 
Portraits  ofAdam  in  Early  Judaism:  From  Sirach  to  2  Baruch  (JSPS  1;  Sheffield:  Sheffield 
Academic  Press,  1988);  J.  D.  G.  Dunn,  The  Theolqýy  of  Paul  the  Apostle  (Grand  Rapids: 
Eerdmans/  Edinburgh:  T&T  Clark,  1998),  pp.  82-90. 
In  view  of  all  this,  I  find  it  hard  to  follow  E.  Kasemann!  s  comment  that  "there  is  not  the 
least  reason  to  introduce  the  motif  of  the  Suffering  Servant  into  the  text.  "  See  Commentary  on 
Romans,  p.  157.  Although  not  a  few  scholars  have  pointed  out  the  allusive  relation  of  Rorn.  5:  19 
to  Isa.  53:  11,  no  one  has  noted  that  Paul  derived  from  Isa.  53:  11  the  one-many-solidarity- 
relationship  to  explain  even  the  relationship  between  Adam  and  the  entire  human  race. 
"  See  especially  Rom.  4:  25,  where  Paul  used  the  same  verb  nap(x8I8wVt  to  Jesus. 
253 In  Rom.  8:  32  Paul  articulates  his  point,  again  by  "using"  IsaiaWs  language,  that  God 
will  give  us  everything  out  of  the  love  shown  in  His  giving  up  His  own  Son  for/to  us.  in 
view  of  the  immediate  context,  however,  his  "use"  of  the  prophet's  terminology  from 
Isa.  53:  6  seems  to  be  simply  a  certain  kind  of  "linguistic  imitation/borrowing.  "  Truly,  it  is 
hard  to  deny,  as  we  have  noted  above,  that  the  Suffering  Servant  Song  has  exerted  a 
strong  impact  upon  the  apostle's  thought  in  Rom.,  but  it  is  also  hard  to  detect  any 
continuity  between  the  present  Rom.  and  the  Isaianic.  contexts,  except  for  the  conceptual 
pattern:  "God  gives  X  up  for  Y.  "  No  sure  sign  can  be  caught  that  Paul  here  intended  to 
transplant  the  "theology"  of  the  prophet  into  the  Rom.  context  as  a  theological  or 
scriptural  basis  for  his  praise  for  God's  insurpassable  love.  Therefore,  the  Isaianic 
influence  on  Paul  here  seems  to  be  hardly  more  than  verbal. 
10.  Rom.  8:  31b,  33-34--)ýIsa.  50:  8-9 
I.  Rm.  8:  3  1  ff.  El  0  OE69  ýTUýP  ý[16V,  T19  KMO'  ý[16V;...  Tfg  6YKaUCFEI  Kar& 
kic,  XEKT(i)v  E)Eoi);  06o'g  o*  Öticat6)v-  -rig  6  raTaicptv(i)v;  XptaTo'g 
['Iijaoýq]  6  &no0av6)v,  [L&.  XXOV  bi  kyEPOEfq 
Isa.  50:  8-9  OTI  E'YYICEI  6  811MIG)(Yaq  gE,  -Clq  6  ICPIVOttEVOq  g0l;  ... 
i801')  KDPIOq 
POIjO,  Ei  [101-  -Ctq  IKCCK(,  'L)(JEI  [tE; 
IýMs50:  8  MR  :  11"P  1)3  :  1),  1-1) 
-Ity)  11111)  1  IN  11-1 
Linguistically,  the  link  between  Rom.  8:  31-34  and  Isa.  50:  8-9  is  a  bit  weak;  but  as 
regards  thematic  and  syntactical  structure,  it  looks  very  strong.  Although  such  thematic 
and  syntactical  structure  is  not  unique  to  Isaiah  but  occurs  also  in  Job34:  29,  yet  the  link 
between  these  passages  can  still  be  fairly  established.  For  in  Job34:  29,  the  verbs  61=16(0 
and  Kptv6(o  and  their  cognates  do  not  appear.  Moreover,  Paul's  frequent,  explicit  use  of 
Isaiah  in  Rom.  may  also  lend  some  force  to  the  claim  that  there  is  an  intertextual  link 
between  Rom.  8:  31-34  and  Isa.  50:  8-9. 
A  comparison  oftheircontexts  shows  thatRom.  8:  31-34  and  Isa.  50:  8-9  exhibitboth 
some  parallels  and  some  differences.  In  Isa.  50:  8-9,  which  closes  the  so-called  Third 
254 Servant  Song  in  Isa.  50:  4-9,  the  prophet  forcefully  expresses  his  confidence  in  God's  help 
and  vindication,  by  using  a  series  of  rhetorical  questions  calling  forth  his  Opponents  to 
stand  together  before  God.  He  is  convinced  that  no  one  could  plead  against  him,  for  he 
is  innocent  and  obedient  to  God.  Here  the  prophet's  confidence  clearly  relies  upon  his 
innocence  and  God's  justice.  For  him,  no  one  can  condemn  those  who  are  justified  by 
God,  for  God  alone  isjust/righteous. 
The  notion  of  one's  confidence  relying  on  divine  justice  also  appears  in  Paul's 
saying  in  Rom.  8:  31-34.  In  our  Rom.  passage,  the  apostle  is  speaking  of  the  wonderful 
consequence  of  God's  salvific  plan  achieved  through  Christ  Jesus:  an  inseparable  love- 
relationship  between  God  and  His  elect  (i.  e.,  the  believing  community).  Rom.  8:  31-34 
expressly  states  the  apostle's  confidence  in  God's  justice  which  is  powerfully  worked  out 
in  and  through  Christ  Jesus.  In  Paul's  view,  no  one  can  undo  God's  justification  of  those 
who  are  in  Christ,  for  in  Christ  God  discloses  Himself  to  be  righteous  and  the  one  who 
alone  justifies  sinners  (cf  Rom.  3:  26).  It  is  at  this  point  that  our  Rom.  passage  intersects 
with  the  Isaianic  one. 
However,  Isa.  50:  8-9  and  Rom.  8:  31-34  also  display  some  contextual 
discontinuities.  In  the  first  half  ofthe  so-called  Isaianic  Third  Servant  Song,  the  propheVs 
innocence  is  clearly  spelled  out;  his  guiltlessness  strengthens  his  confidence  in  God 
vindicatinghim.  But  in  Rom.  8:  31-39,  Paul  bases  his  confidence  not  on  the  guiltlessness 
ofthe  elect,  but  merely  on  the  work  of  Christ  Jesus  (cf.  vv.  32a  &  34b),  which  alone  makes 
God's  justification  of  His  elect  (=sinners)  possible.  The  second  contextual  discontinuity 
between  the  two  passages  is  this:  what  is  at  stake  in  Isa.  50:  7/8-9  is  an  individual's 
vindication  by  God,  but  in  Rom.  8:  31-34  it  is  a  community's  relationship  with  God  even 
though  that  relationship  also  embraces  its  individual  aspect.  Considering  these  contextual 
discontinuities,  it  would  seem  quite  possible  that  Paul's  "use"  of  Isa.  50:  8-9  was  simply 
some  sort  of  linguistic  imitation  or  thematic  borrowing. 
b.  Concluding  Remarks 
Having  pointed  out  and  analyzed  the  Isaianic  material  in  Rom.  1-8,  some 
255 preliminary  observations  can  be  made.  First  of  all,  the  data  searched  fall  in  the  main 
within  Isa.  40-55.  This  seems  to  imply  that  Paul  was  more  influenced  by  the 
thought/prophecy  of  the  so-called  Second  Isaiah.  Whether  or  not  this  is  true,  it  seems 
obvious  that  Paul  showed  a  great  indebtedness  to  the  so-called  Suffering  Servant  Song. 
Secondly,  Paul's  use  of  the  Isaianic  tradition  is  both  conceptual  and,  sometimes  merely, 
verbal.  His  understanding  of  God's  salvific  plan  through  Jesus  was  clearly  influenced  and 
deepened  by  the  Isaianic  material  that  is  concerned  with  Israel's  eschatological  restoration 
and  its  relation  to  the  nations.  As  far  as  concerns  the  mode  of  interpretation,  thirdly,  there 
is  no  indication  that  Paul  disregarded  the  original  context  of  the  Isaianic  material  he 
utilized.  Quite  the  contrary,  Paul's  interpretation  and  appropriation  of  the  Isaianic 
tradition  in  Rom.  very  often  exhibits  his  thorough  understanding  of  its  literary  and 
theological  contexts.  Finally  and  interestingly,  it  has  been  observed  that  Paul  seems  to 
have  drawn  inspiration  from  the  Hebrew  Isa.  53:  11  --when  explicating  in  Rom.  5:  19  the 
significance  to  humanity  of  what  has  been  effected  respectively  by  Adam  and  Jesus.  If 
that  is  really  the  case,  as  I  personally  believe,  then  what  was  the  real  nature  of  the  "Bible" 
our  apostle  actually  used?  Of  course,  it  seems  extremely  dangerous  to  tell  a  big  story 
based  on  just  one  instance;  yet,  this  one  instance  might,  in  one  way  or  another,  stimulate 
re-thinking  of  the  apostle's  background  and/or  use  of  Scripture. 
C.  The  Isaianic  Tradition  in  Romans  9-11 
Rom.  9-1  I  is  undoubtedly  one  of  the  most  important  sections  in  the  letter  to  the 
Romans.,  and  even  in  the  whole  Pauline  corpus.  Rom.  9:  1-5  and  11:  33-36  clearly  mark 
out  these  three  chapters  as  an  individual  unit.  This  unit  is  carefully  written  and  heavily 
loaded  with  scriptural  citations  and  allusions  in  the  course  of  its  argumentation  around 
a  distinct,  central  theme:  the  place  or  ultimate  fate  of  Israel  in  God's  salvific  plan.  The 
"self-containedness"  of  this  unit  has  led  scholars  to  query  its  real  function  in  the  letter  as 
a  whole.  Some  (especially  of  an  older  generation)  have  even  treated  it  as  an  appendix  or 
256 an  irrelevant  digression.  "  Yet,  others,  in  view  of  its  careful  argumentation  and  heavy  use 
of  Scripture,  have  found  in  it  Paul's  main  argument  and  intention  in  writing  Rom..  " 
Whatever  its  role  in  the  letter,  it  is  evident  enough  that  Scripture,  especially  the  Isaianic 
tradition,  "  has  contributed  much  to  the  apostle!  s  thinking  and  arguments  over  the  role  and 
destiny  of  Israel  in  God's  gracious  salvation  of  all  humanity. 
, 
Before  moving  on  to  the  scrutiny  of  Paul's  use  of  the  Isaianic  material  in  this 
section  of  Rom.,  it  is  helpful  to  have  an  overview  of  Paul's  main  argument  here.  In 
Rom.  9-11,  as  said  above,  the  apostle  takes  pains  to  deal  with  the  problem  of  Israel's  final 
destiny.  That  he  begins  the  discussion  with  a  deep  cry  of  agony  clearly  exhibits  the 
urgency  of  the  problem.  For  Paul,  because  of  her  unbelief,  Israel  was  shut  out  from  the 
salvation  of  God  (Rom.  10).  Israel,  who  "did  strive  for  the  righteousness  that  is  based  on 
the  law,  did  not  succeed  in  fulfilling  that  law"  (9:  31  NRSV).  No  doubt,  Israel  had  "a  zeal 
for  God,  "  but  no  knowledge.  Seeking  to  establish  her  own  righteousness,  Israel  had 
blinded  herself  to  God's  righteousness,  and  so  had  led  herself  to  a  failure  to  succumb  to 
God's  righteousness  (10:  3). 
Paul  is  convinced,  however,  that  even  though  Israel  has  been  found  disobedient, 
God  nevertheless  remains  faithful  to  His  covenant  with  her.  Israel's  disobedience  has  not 
frustrated  God's  word;  rather,  it  has  mysteriously  served  His  salvific  purpose  for  the  whole 
"  E.  g.,  C.  H.  Dodd,  The  Epistle  ofPaul  to  the  Romans  (London:  Hodder  &  Stoughton, 
1932),  p.  14  8,  comments  that  "Chaps.  ix.  -xi.  form  a  compact  and  continuous  whole,  which  can 
be  read  quite  satisfactorily  without  reference  to  the  rest  of  the  epistle,  though  it  naturally  gains 
by  such  reference....  It  has  been  suggested  that  the  three  chapters  were  originally  a  separate 
treatise  which  Paul  had  by  him,  and  which  he  used  for  his  present  purpose.  There  is  a  good  deal 
to  be  said  for  this  view.  "  One  may  well  wonder  what  Dodd  thought  Paul's  "present  purpose" 
would  be. 
"E.  g.,  J.  C.  ONeill,  Paul'sLetter  to  the  Romans  (London:  Penguin  Books,  1975),  p.  145, 
following  F.  C.  Baur,  regards  Rom.  9-11  as  "'the  germ  and  centre  of  the  whole,  from  which  the 
other  parts  sprang....  If  we  can  un 
* 
derstand  Romans  9-11  corr  ectly,  we  shall  be  better  able  to 
understand  the  rest  of.  the  letter.  "  And  K  Stendahl,  Paul  among  Jews  and  Gentiles 
(Philadelphia:  Fortress,  1976),  p.  4,  reads  Rom.  9-11  as  "the  climax  of  Romans;  "  see  his  detailed 
discussion  ofthe  chapters  in  Final  Account:  Paul's  Letter  to  the  Romans  (NEnneapolis:  Fortress, 
1995  [1993]),  pp.  6-7,3344. 
'  Of  the  26  implicit  and  explicit  "uses"  of  Isaiah  in  Rom.,  one  half  fall  in  this  section. 
257 of  humanity  (cf.  11:  32).  Paul  believes  that  despite  Israel's  faux  pas,  God  has  not 
abandoned  her.  At  the  end  of  Rom.  11,  he  expressly  states  that  "a  hardening  has  come 
upon  Israel,  until  the  full  number  of  the  Gentiles  has  come  in.  And  so  all  Israel  will  be 
saved"  (1  1:  25b-26a  NRSV).  In  order  to  buttress  his  point,  Paul  cites  from  Scripture 
merging  two  Isaianic  verses  together.  These  two  Isaianic  passages  obviously  play  a 
crucial  part  in  Paul's  argument,  but  how  crucial  are  they?  As  pointed  out  above,  the 
Isaianic  tradition  has  contributed  much  to  the  apostle's  argumentation  throughout  Rom.  9- 
11.  So  how  much,  and  in  what  way?  It  is  to  the  task  of  searching  out  the  answers  to  these 
questions  that  we  now  turn. 
a.  The  Isaianic  Tradition  in  Romans  9 
1.  Rom.  9:  20b-21  Isa.  29:  16 
Rom.  9:  20b  ILTI  CpEi  TO'  70,  a(lpa  Vý  70LdGaVTI,  Ti  PE  i7COl?  j(Taq  OI)TWq; 
21  7"1  O&K  EXEI  iý01)GICtV  0  KEPajLEI)qTOD  7EII;  Lol)  PK  -roi)  af)-rof)  ýI)pdgaUoq 
nOITJ(Jat  0  [LeV  Etq  TI[tTIV  GKEbOq  0U  Eig  ftTl[tlaV; 
Isa.  29:  16  OUX  6q  6  7ET11bg  T06  YEP(Xld(A)q  ýOYIGOýGECTOE;  i  ipEi  TO'  70LCCGpa  ATI 
T6  71,  X(X(JaV-rl  06  (JU  [tE  Chrka(Yaq;  ý  T6  TCOITI[ta  TCP  IrOill'GaVTI  06 
GI)VET6)q  AE  CTCO IJUCCq; 
IýM29:  16  '1)3M  -Wl  )3VJY  W7  I'M-)Yt7  -tiwyn  -i)3x*,,,  n:  lvjn)  -oonn  tim  txmroi 
)):  1-11  mt)rwt 
A  comparisop  of  the  texts  shows  that  Paul's  wording  and  its  sense  appear  to  be 
closer  to  those  of  the  LXX  than  of  the  MT,  though  the  differences  between  the  LXX  and 
the  MT  are  not  great.  It  is  hard  to  know  whether  Paul's  wording  here  was  based  on  the 
Greek  Isa.  29:  16  or  a  Hebrew  Vorlage  that  differs  from  the  MT.  "  In  any  case,  the  relation 
between  Rom.  9:  20-21  and  Isa.  29:  16  can  be  established  on  the  basis  of  their  verbal  and 
thematic  similarities.  Moreover,  Paul's  explicit  use  of  Isa.  29:  10  in  Rom.  11:  8  strengthens 
"  Many  scholars  believe  that  Paul  here  was  based  on  the  LXX;  see,  e.  g.,  D.  -A.  Koch, 
Schrift  als  Zeuge,  p.  144;  J.  D.  G.  Dunn,  Romans  9-16  (WBC  38B;  Texas:  Word,  1988),  p.  556; 
J.  A.  Fitzmyer,  Romans,  p.  568. 
258 the  likelihood  oftheir  relationship.  '  Ofcourse,  other  OT  and/or  extra-OT  passages,  such 
as  Jer.  18:  6;  Isa.  64:  8;  45:  9;  and  especially  Wis.  15:  7,  "  may  also  help  shape  Paul's  thinking, 
as  most  scholars  have  posited;  but  in  terms  of  wording  Isa.  29:  16  seems  most  likely  to  be 
one  of  the  OT  source-texts  of  Rom.  9:  20-21.  Many  scholars  have  treated  Rom.  9:  20-21  as 
a  citation  from  Isa.  29:  16.  '  However,  this  is  less  likely  in  view  of  the  lack  of  citation 
formula  and  the  order  of  wording;  rather,  it  seems  better  to  see  the  relationship  between 
the  two  passages  as  allusive,  allowing  more  space  for  Paul's  creativity  in  utilizing 
Scripture.  " 
In  its  original  context,  Isa.  29:  16  expresses  the  prophet's  censure  ofhis  audience  for 
despising  Yahweh.  In  Isa.  29:  15,  the  leaders  and  the  wise  of1srael  were  said  to  have  taken 
"secret  counsel,  "  a  wrongdoing  that  represents  their  lack  of  faith  and  dependence  upon 
Yahweh,  and  even  mocked  God  as  ignorant  of  what  they  had  done.  As  far  as  the 
historical  context  is  concerned,  Isa.  29:  15-16  represents  the  propheVs  "attack  upon  a 
Jewish  request  for  help  to  Egypt.  , 16  So  Israel's  conspiracy  and  efforts  to  deliver  herself 
from  foreign  invasion  were  under  attack  and  rebuke  by  the  prophet.  In  his  accusation  of 
Israel's  leaders,  the  prophet  was  utilizing  the  famous  potter-pot/clay  image.  The  point  of 
the  prophet  was  obvious  enough,  namely,  that  Israel's  leaders  as  creatures  have  no  right 
at  all  to  challenge  their  Creator's  knowledge  and  wisdom.  Hence,  the  stress  of  the  image 
"  Note  that  Isa.  29:  13  was  previously  cited  by  Paul  in  lCor.  1:  9.  This  shows  the  apostle's 
knowledge  of  the  Isaianic  chapter  prior  to  his  composing  Rom.. 
Since  Wis.  15:  7  gives  the  sense  that  God  as  a  potter  would  make  some  pots  for  noble 
use  and  others  for  ordinary  use,  it  then  seems  likely  to  suggest,  with  M.  Black,  that  Rom.  9:  21 
"owes  more  probably  to  Wisdom  15:  7  than  to  the  more  familiar  [OT]  passages;  "  see  his  Romans 
(2nd.  ed.;  NCBC;  Grand  Rapids:  Eerdmans,  1989),  p.  13  1. 
'  See  the  previous  footnote  for  the  scholars  who  hold  this  view,  to  whom  one  may  add 
D.  J.  Moo,  Romans,  pp.  601-2. 
So  C.  E.  B.  Cranfield,  Romans  9-16  (ICC;  Edinburgh:  T&T  Clark,  1983[1979]),  p.  491; 
C.  D.  Stanley,  Language  ofScripture,  p.  37,  nA 
16  0.  Kaiser,  Isaiah  13-39  (OTL;  Philadelphia:  Westminster,  1974),  p.  275;  see  also  R.  E. 
Clements,  Isaiah  1-39  (NCBC;  Grand  Rapids:  Eerdmans,  1980),  p.  240;  J.  N.  Osivalt,  The  Book 
of1saiah  -  Chapters  1-39  (NICOT;  Grand  Rapids:  Eerdmans,  1986),  p.  536. 
259 in  this  context  is  put  on  God's  supreme  and  unfathomable  knowledge,  not  on  God's 
sovereignty. 
In  Rom.  9:  20-2  1,  where  Paul  most  likelyborrows  Isaiah's  language,  what  is  stressed 
seems  to  be  God's  sovereign  will  to  execute  His  plan.  This  is  suggested  by  the  immediate 
context  of  our  Rom.  passage.  In  Rom.  9:  6-18,  Paul  explicates  God's  will  in  election.  For 
him,  God's  will  is  certainly  mysterious,  but  however  mysterious,  it  is  based  on  His  mercy 
and  sovereignty.  Knowing  that  his  language  may  be  a  bit  too  harsh,  Paul,  by  utilizing  the 
diatribe  style,  poses  in  Rom.  9:  19  a  rhetorical  question  that  may  be  raised  by  his  readers 
as  an  objection:  "Why  then  does  he  still  find  fault?  For  who  can  resist  his  will?  "  (NRSV). 
In  answering  this  latent  objection,  Paul  draws  on  the  famous  potter-pot/clay  image.  His 
point  is  clear:  human  beings  as  creatures  have  no  right  at  all  to  challenge  their  Creator's 
sovereignty.  That  Paul  uses  the  adverb  o6,  rwq  in  Tt  [LE  E7rOIIJCFaq  Okwq,  a  clause  which 
somewhat  resembles  LXX  Isa.  29:  16c,  suggests  that  his  stress  is  on  God's  authority  to 
create  in  whatever  way  He  pleases,  not  on  His  knowledge.  This  is  made  manifest  in  the 
first  half  of  the  subsequent  verse  (v.  21),  where  the  apostle,  probably  influenced  by 
Wis.  15:  7  too,  crafts  another  rhetorical  question  to  counter-challenge  his  objectors:  "Has 
the  potter  no  righ  (kýouatfav)  over  the  clay,  to  make  out  of  the  same  lump  one  object  for 
special  use  and  another  for  ordinary  use?  "  (NRSV;  emphasis  mine). 
Viewed  from  this  perspective,  Paul's  use  of  the  potter-pot/clay  image  differs  from 
the  propheVs  in  emphasis.  Such  a  difference  in  emphasis  appears  to  imply  that  Paul's 
"use"  of  the  Isaianic  tradition  here  is  simply  some  sort  of  linguistic  borrowing.  If  so,  that 
explains  why  Paul  did  not  use  any  citation  formula  to  introduce  the  words  that  he 
borrowed  from  the  Isaianic  passage:  Paul  indeed  did  not  intend  a  scriptural  citation  here. 
2.  Rom.  9:  27-28  cites  Isa.  10:  22-23 
Rom.  9:  27-28  'Huatag  U  Kpa(El  ýnEp  T06  'IUpall)L' 
k&,  v  19  6  aplog6oq  u6)V  0116)v  ,  I(Ypahx  (bg  ý  6.  ggog  -[ýq  OaXduuTlq,  V6  cc 
I  UTIOIEIRpa  GWOý(YETal-  XOYOV  yC(p  CFI)V-CEk6V  lCdt  (YI)VTP-ftV(-)V 
7EOIII(IEI  Kt)ploq  CTCI  Tljq  Yi1q. 
260 Isa.  10:  22-23  icall  Mv  y9v7jrcci  6  ),  ct6q  I(JpallX  ('04;  ý  5.11-ILOg  Týg  OCCXCC(J(J7]g,  T6 
I  r,  cc-rd,  XE-LjUpa  al,  ),  c6v  awellue-ral-  Xoyov  yccp  ul)VTEx6)V  Koft 
(Yt)V'rCfLVC,  )V  iV  bl]CaIO(Yt)VT 
, 
J,  OTI  IOYOV  OUVTETRII[LeVOV  7101TIGE1  0 
Iv  E)EO'q  iV  Tfi  OIICOU[lCVn  OXII. 
IvMsIO:  22  n  aw))  -imv)  ovi  tmn  ým-ivj)  Iny  rorn)  t3m  )n 
23  ý-Wll  5D  -IIVJY  311M:  IN  -1111-P  ITTM  -11TV13,  -115D  ý-:  ) 
In  Rom.  9:  27-28,  Paul  further  develops  his  arguments  about  God's  dealingswiththe 
Gentiles  and  Israel  with  the  support  of  Scripture.  As  in  Rom.  9:  25-26,  Paul  here  explicitly 
indicates  the  source  from  which  his  lemma  is  drawn;  but  this  time  it  is  from  Isaiah. 
Scholars  have  rightly  identified  Paul's  lemma  here  as  dependent  upon  Isa.  10:  22-23.  A 
comparison  of  the  texts  concerned  shows  that  Paul's  lemma  in  Rom.  9:  27b-28  seems  to  be 
a  bit  closer  both  in  wording  and  in  sense  to  the  Greek  than  to  the  Hebrew  Isa.  10:  22-23. 
Closer  reading  of  Paul's  lemma  and  the  Greek  Isa.  10:  22-23  further  leads  us  to  discover 
a  few  textual  dissimilarities  between  them.  For  instance,  Rom.  9:  27b  does  not  very  much 
agree  verbally  with  the  first  half  of  LXX  Isa.  10:  22;  but  instead,  it  almost  exactly  parallels 
the  first  clause  of  Hos.  1:  10  (=  MT  &  LXX  Hos.  2:  1).  "  Also,  Rom.  9:  28  seems  to  be  a 
shortened  form  of  LXX  Isa.  10:  22c-23. 
In  view  of  the  fact  that  Hos.  1:  10  is  immediately  cited  in  Rom.  9:  26  and  that  Paul 
might  have  been  citing  Isa.  10:  22-23  from  memory,  it  does  not  appear  implausible  to 
ascribe  the  textual  difference  between  Rom.  9:  22b-23  and  LXXIsa.  10:  22a,  b  to  "a  memory 
lapse.  ""  Also  equally  plausible  is  the  suggestion  that  it  was  Paul  himselfwho  deliberately 
altered  the  Isaianic  text  by  borrowing  from  Hosea  the  words  6  c&ptOjt6q  rCov  1)16v  in 
order  to  avoid  a  double  meaning  ofthe  term  X(xO'q,  which  he  used  in  Rom.  9:  25-26  to  refer 
87  MT  Hos.  2:  laa  reads  thus:  t3)-,  i  51ro  5X-IW  II)aISMn  til)-ill;  and  LXX  Hos.  2:  1:  6 
6:  ptopo,  q  x6v  U16V  Rypahl  6q  71  Cxpgoq  -Zýq  oaldcfoljý.... 
"  C.  D.  Stanley,  Language  ofScripture,  pp.  114-15,  grants  this  possibility,  though  he  tends 
to  view  the  textual  difference  between  Rom.  9:  27b  and  LXX  Isa.  10:  22  as  Paul's  deliberate 
modification. 
261 to  the  Gentiles.  "  The  textual  variations  in  Rom.  9:  28  may  be  attributed  to  either  Paul 
himself,  the  Vorlage  which  Paul  used,  or  probably  both.  "  In  any  case,  there  is  no 
significant  shift  in  meaning  that  is  caused  by  the  textual  variations. 
In  Rom.  9:  27-28,  Paul  is  obviously  citing  from  the  Book  of  Isaiah  to  support  Rom. 
9:  24'soi)gOvovký  'Ioubal(ov.  In  Rom.  9:  24,  Paul,  by  using  the  inclusive  pronoun  ý  P&  q, 
identifies  his  Roman  readers  as  well  as  himself  with  the  "vessels  of  mercy  that  are 
prepared  for  glory,  "  and  underlines  that  they  and  he  himself,  the  "vessels  of  mercy,  "  are 
called  into  existence  as  a  mixed  community  consisting  of  Jews  and  Gentiles  alike.  To 
make  his  statement  in  v.  24  scripturally  founded,  Paul  carefully  selects  his  scriptural  texts 
from  the  Books  of  Hosea  and  Isaiah  and  skillfully  stitches  them  together.  In  Rom.  9:  25b- 
26,  two  sayings  are  cited  from  Hosea  based  on  the  catchphrase  "not-my-people,  "  applying 
to  the  Gentiles.  And  in  9:  27b-29,  two  thematically  parallel  Isaianic  sayings,  the  first  of 
which  partially  resembles  in  wording  the  second  of  the  two  preceding  Hosean  sayings, 
are  linked  together  to  show  that  a  small  remnant  of  Israel  has  been  called  to  be  the 
"vessels  of  mercy.  "  This  clearly  not  only  demonstrates  the  apostle!  s  ingenuity  in  using 
Scripture,  but  that  the  apostle  had  well  understood  the  scriptural  passages  he  used.  9' 
"This  is  suggested  byD.  -A.  Koch,  SchriftalsZeuge,  p.  168,  apdgrantedbyC.  D.  Stanley, 
Language  ofScripture,  p.  115. 
Detailed  discussions  of  this  can  be  found  in  D.  -A.  Koch,  Schrift  als  Zeuge,  pp.  82-83, 
14549;  C.  D.  Stanley,  Language  ofScripture,  pp.  116-19.  As  to  the  absence  of  Ev  bucato"vT.  ), 
oTi  X6yov  0UVTET[11j[1eV0V  in  Paul's  lemma,  one  may  also  consider  J.  C.  ONeill's  interesting 
comment  in  his  Rotntins,  p.  16  1. 
On  whether  or  not  Rom.  9:  28  is  influenced  by  Isa.  28:  22,  see  next  section  below. 
9'  That  Paul  well  understood  the  scriptural  passages  he  cited  is  also  true  even  of  the  case 
of  his  use  of  the  Hosean  passages  (1:  10  and  2:  23).  True,  according  to  the  Hosean  context,  those 
referred  to  as  "not-my-people"  and  "not-beloved"  were  clearly  Israelites.  The  apostle's 
application  of  these  terms  to  the  Gentiles  seems  to  suggest  that  he  has  "twisted"  the  passages. 
In  my  opinion,  however,  a  closer  reading  of  the  texts,  both  Rom.  and  Hosean,  discloses  that 
Paul's  use  of  the  Hosean  passages  is  based  on  a  deeper  theological  understanding  ofthe  passages. 
In  Hos.  1:  10  and  2:  23  YahwelYs  re-acceptance  of  Israel/Judah  is  declared.  The  context  of  both 
passages  indicates  that  Israel/Judah  was  re-accepted  by  Yahweh  simply  based  on  Yahweh's 
unconditional  and  self-initiated  mercy  (and  love)  (cf.  Hos.  1:  7;  2:  1,19-20).  If  a  disobedient, 
unfaithful  people  could  be  re-accepted  by  Yahweh  as  Ms  people,  then  this  can  also  happen  to 
other  "non-disobedient"  peoples,  for  the  determining  factor  is  God's  unconditional  mercy  and 
262 Not  only  that,  here  attention  should  also  be  paid  to  the  order  in  which  Paul  gives 
scriptural  support  for  9:  24,  where  Jews  are  first  mentioned  as  those  among  whom  God  has 
called  and  then  Gentiles 
. 
92  In  Rom.  9:  25-29,  Paul  reverses  the  Jews-Gentiles  order  when 
he  cites  from  Scripture  to  explicate  his  statement  in  v.  24.  This  reversal  of  order  is 
probably  not  accidental  nor  simply  stylistic  in  purpose,  forming  a  ABBW  pattern.  The 
reason  for  this  inverse  Gentiles-Jews  order  of  giving  scriptural  support  for  God  calling 
Jews  and  Gentiles  alike  to  be  the  "vessels  of  mercy,  "  can  be  derived  from  the  larger 
context  of  Rom.  9:  25-29.  From  the  start  of  Rom.  9,  what  concerns  Paul  most  has  been 
essentially  God's  dealings  with  Israel;  therefore,  by  putting  scriptural  supports  in  9:  27-29 
for  the  inclusion  of  the  Jews  into  God's  "vessels  of  mercy,  "  Paul  resumes  and  concludes 
his  main  argument  inaugurated  at  the  beginning  of  the  chapter  (9:  6). 
Why  then  did  Paul  cite  the  remnantpassages  here  to  back  up  Rom.  9:  24s  o6  g6vov 
ký  "  Iou8(%1wv?  What  significance  did  Paul  intend  to  derive  fromtheseremnant  passages? 
To  sort  out  the  answer,  again  one  must  look  at  Paul's  main  argument  in  Rom.  9:  6-29.  In 
Rom.  9:  6.  which  asserts  the  main  argument  of  the  section,  Paul  clearly  asserts  that;  despite 
Israel's  unfaithfulnessAack  of  faith  (which  is  implied  in  this  context),  God's  word  has  not 
failed,  for  "not  all  those  of  Israel  are  Israel.  "  The  apostle!  s  reason  for  why  God's  word  has 
not  failed  is  striking  and  odd.  So  it  calls  for  a  subsequent,  lengthy  explanation  that  is 
heavily  loaded  with  OT  stories  and  images  as  supports.  The  point  of  the  apostle!  s  "not  all 
those  of  Israel  are  Israel"  is  spelled  out  throughout  vv.  7-23  (especially  by  his  discussions 
of  God's  elections  of  the  patriarchs  Isaac  and  Jacob  in  vv.  7-13,  which  underscore  that 
God's  election-grace  is  highly  restrictive),  and  finally  wound  up  in  vv.  24,27-29:  among 
not  one's  ethnicity.  That  Paul  may  have  followed  this  logic  can  probably  be  confirmed  by  the 
fact  that  throughout  Rom.  9:  14-24  "God!  s  mercy"  emerges  as  one  of  the  dominant  motifs  in  the 
apostle's  argumentation.  Such  a,  thematic  coherence  between  the  Hosean  passages  and 
Rom.  9:  14-24  is  certainly  no  coincidence. 
'  The  practice  of  putting  Jews  first  and  then  Gentiles  in  mentioning  the  receivers  of 
God's  gospel,  blessings,  punishment,  calling,  etc.,  is  characteristic  of  Paul  in  Rom.;  see,  e.  g., 
1:  16;  2:  9,10;  3:  9.  The  Jews-Gentiles/nations  order,  in  my  opinion,  carries  significant 
theological  implications  for  Paul;  this  will  be  discussed  in  due  course  below. 
263 the  "vessels  of  mercy  prepared  for  glory,  "  there  are  some  that  God  has  called  'Trom/out 
of  the  Jews,  "  and  yet  those  Jews  called  are  but  a  small  remnant  of  Israel.  Viewed  from 
this  perspective,  therefore,  it  is  clear  that  the  remnant  motifwas  introduced  by  the  apostle 
to  bring  out  sharply  what  he  had  implied  in  vv.  7-13,  namely,  the  "limitedness"  of  God's 
gracious  election. 
. 
In  sum,  the  Isaianic  remnant  passages  in  Rom.  9:  27-29  are  very  probably  intended 
to  wind  up  the  argument  of  the  whole  section,  9:  6-29.9'  Their  intended  purpose  is 
twofold.  On  the  one  hand,  they  show  that  God  out  of  His  mercy  has  spared  a  small 
portion  of  Israel  and  so  has  not  violated/abolished  His  covenant  with  Israel  (thus 
substantiating  Rom.  9:  6a  [&  9:  24]  with  a  positive  use  ofthe  remnant  motif).  On  the  other 
hand,  they  also  underline  the  fact  that  God's  merciful  election,  based  on  His  sovereignty, 
is  always  limited,  as  in  the  time  of  Isaiah  (thus  substantiating  9:  6b  with  a  negative  use  of 
the  remnant  motif). 
Now  let  us  turn  to  the  Isaianic  passage  cited  in  Rom.  9:  27-28  and  see  whether  or 
not  (and  if  so,  how)  Paul's  argument  accords  with  the  original  context  of  Isa.  10:  22-23. 
In  the  original  context  of  Isa.  10:  22-23,  according  to  both  the  Greek  and  the  Hebrew 
versions,  the  prophet  assured  his  audience  of  their  future  deliverance.  In  Isa.  10:  5-19,  a 
woe  message  of  judgment  is  passed  upon  the  nation  Assyria,  Israel's  major  foe  and 
oppressor  at  the  time  of  the  prophet;  and  right  after  this,  the  remnant  motif  is  introduced 
in  vv.  20-23,  which  is  in  turn  followed  by  a  prophetic  saying  of  encouragement  to  Israel 
(vv.  24-34)  promising  the  return  of  God's  favor  and  the  divine  punishment  upon  the 
Assyrians  and  Israel's  other  enemies.  Tbus,  from  LXX  Isa.  10:  5  onwards,  the  surrounding 
context  of1sa.  10:  20-23  is  quite  positive  and  salvific.  The  immediate  context  of1sa.  10:  22- 
23  also  strongly  strikes  such  a  positive,  salvific  note.  In  vV.  20-2  1,  it  is  promised  that  there 
will  be  a  remnant  of  JacoVs  children  left  by  the  mighty  God  and  that  this  remnant  will  no 
93  J.  D.  G.  Dunn,  Romans  9-16,  p.  570,  seems  to  have  noticed  this  when  he  writes,  "the 
catena  [i.  e.,  w.  25-29]  here  clearly  functions  to  confirm  the  thematic  claim  of  9:  6a.  "  I  cannot  see 
how  the  Hosean  citations  function  to  confirm  9:  6a,  however.  See  also,  e.  g.,  B.  Byrne,  Romans, 
pp.  305,306;  D.  Moo,  Romans,  p.  615. 
264 more  trust  in  its  oppressor  but  instead  truthfully  in  Yahweh  Himself  This  is  no  doubt  a 
word  of  salvation.  In  the  prophet's  view,  the  remnant  signifies  the  beginning  ofa  new  era 
of  divine  favor.  Considering  all  this,  then,  it  does  not  seem  implausible  to  read  in 
Isa.  10:  22-23  too,  a  message  of  Yahweh's  deliverance  of  Israel. 
However,  a  second  reading  of  Isa.  10:  22-23,  both  the  Greek  and  the  Hebrew,  " 
leads  us  to  note  that  this  picture  is  too  one-sided.  It  is  true  that  Yahweh  will  restore  Israel, 
calling  "the  survivors  of  Jacob"  back  to  Him;  but  they  are  just  a  very  small  number  of 
people.  The  restoration  promised  here  is  very  restrictive;  this  is  clearly  brought  out  by  the 
prophefs  use  of  the  imagery  of  the  sand  of  the  sea  to  the  size  of  Israel's  population.  '  So 
the  remnant  language  in  this  context  serves  a  twofold  purpose,  both  positive  and  negative. 
For  one  thing,  positively,  it  gives  a  word  of  hope;  for  another,  negatively,  it  assures  the 
readers  of  Yahweh's  fierce,  inexorable  judgment  against  Israel. 
Our  understanding  of  Isa.  10:  22-23,  if  granted;  enables  us  to  see  that  Paul's  use  of 
the  Isaianic  passage  in  Rom.  9:  27-28  coheres  well  with  the  original  context  and  meaning 
of  the  passage.  Paul  on  the  one  hand  assures  his  (esp.  Jewish)  readers  of  God's  unfailing 
election-grace,  and  on  the  other  hand  makes  no  compromise  about  God's  just  judgment 
against  his  'unfaithful  contemporary  Jews,  just  as  the  prophet  did  to  his  unfaithful 
generation  centuries  earlier. 
3.  Rom.  9:  28  -+  Isa.  28:  22 
Rom.  9:  28  16yov  yap  (JI)VTEX6)V  ICOA  GUVTCRVWV  7EOITICFEI  XUPIOq  VEI  TTIq  Y71q. 
'  Compared  with  the  Greek,  the  Hebrew  Isa.  10:  22-23  sounds  a  bit  harsher. 
"  See  R.  E.  Clements,  Isaiah  1-39,  p.  115;  0.  Kaiser,  Isaiah  1-12,  p.  241;  H.  Wildberger, 
Isaiah  1-12  (Continental  Commentary,  tr.  T.  H.  Trapp;  Minneapolis:  Fortress,  1991),  pp.  437-8. 
Contra  A.  Motyer,  The  Prophecy  of1saiah  (Leicester:  IVP,  1993),  pp.  117-18,  who  takes  OR  )D 
in  Isa.  10:  22  as  an  adversative  and  then  posits  that  the  remnant  returned  will  be  as  numerous  as 
the  sand  of  the  sea.  His  reading  makes  it  difficult  to  relate  MT  Isa.  10:  22ap  to  10:  22aa.  Further, 
the  LXX  translator  does  not  seem  to  have  understood  ON  )D  as  adversative  but  as  concessive, 
when  he  rendered  it  with  icall  U'av  (even  if)  +  subjunctive;  see  H.  W.  Smyth,  Greek  Grammar 
(MA:  Harvard  U.  Press,  1972[1956]),  pp.  537-38;  N.  Turner,  Syntax  (vol.  3  ofA  Grammar  ofNT 
Greek,  ed.  J.  H.  Moulton;  Edinburgh:  T&T  Clark,  1963),  p.  321. 
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Isa.  28:  22 
...  1510TI  CFDVTETEXE(YLj9VCC  KCA  (Yj)VTETjjjjjjp_VCC  7rp(Xyjj(xTa  71KOl)(ja  7rapa 
IKUPiOU  (MPIXODO,  rX  Not  JCFEI  iTE11  -n6CCF(XV  Ti  V  YhV. 
NIT  Is28:  22 
Many  scholars  have  observed  a  certain  connection  between  Isa.  28:  22  and 
Rom.  9:  28,  based  on  their  verbal  resemblance  and  the  citation  in  Rom.  9:  27-28  of 
Isa.  1.0:  22-23,  an  Isaianic  passage  which  in  itself  carries  certain  affinity  to  the  present  one 
and  so  may  introduce  it  to  Paul.  In  addition,  Paul's  explicit  use  oflsa.  28:  16just  a  few  lines 
later  in  9:  33  makes  it  even  more  difficult  to  rule  out  the  possibility  of  the  claim  that  Paul 
had  knowledge  of  Isa.  28:  22  when  composing  Rom.  9:  28. 
A  closer  reading  of  the  context  of  Isa.  28:  22  also  reveals  the  contextual  continuity 
between  the  two  passages.  In  its  original  context,  Isa.  28:  22  ends  a  prophetic  oracle 
(Isa.  28:  14-22)  that  is  essentially  judgmental,  accusing  (mainly  the  leaders  of)  Israel  of 
lack  of  faith.  Israel's  lack  of  faith  is  shown  in  her  political  decisions;  she  leans  on  her  own 
conspiracy  with  other  nations  rather  than  going  to  Yahweh  for  help.  "  Isa.  28:  22  clearly 
announces  to  its  audience  a  woeful  message  that  Yahweh  has  decreed  works  of 
destruction  upon  the  whole  earth.  Throughout  the  oracle,  the  theme  of  (lack  of)  faith  is 
expressly  underscored.  It  is  precisely  at  this  point  that  the  Isaianic  passage  intersects  with 
Rom.  9:  28,  where  too  Israel's  lack  of  faith  (not  in  political  decisions  but  in  rejecting  Jesus 
as  Messiah)  is  at  issue.  This  continuity  to  some  extent  may  strengthen  the  connection  of 
Rom.  9:  28  to  Isa.  28:  22. 
Despite  all  these,  however,  there  is  one  thing  that  urges  us  to  be  cautious  about 
taking  Isa.  28:  22  as  one  ofthe  OT  source-texts  underlying  Rom.  9:  28.  Scholars  who  regard 
Rom.  9:  28  as  partially  based  on  Isa.  28:  22  generally  argue  their  case  on  the  grounds  of  the 
use  of  the  construction  &n!  +  yý  (either  in  acc.  or  in  gen.  )  in  both  Rom.  9:  22  and  LXX 
Isa.  28:  22.  '  For  these  scholars,  this  construction  serves  as  one  of  the  most  important 
"  See,  e.  g.,  H.  Wildberger,  Jesaja  28-39  (BK  10/3;  Neukirchen-Vluyn:  Neukirchener 
Verlag,  1982),  pp.  1082-83;  J.  N.  Oswalt,  Isaiah  -  Chs.  1-39,  pp.  515-16. 
"  See,  e.  g.,  J.  A.  Fitzmyer,  Romans  (AB  33;  NY:  Doubleday,  1993),  p.  574;  D.  Moo, 
Romans,  p.  614,  n.  19. 
266 clues  for  the  relation  between  the  two  passages.  Such  an  argument  has  presupposed  that 
Paul's  citation  from  Isaiah  was  based  on  the  Greek  version.  "  If  we  accept,  however,  that 
Paul  might  have  cited  from  the  Hebrew  Isaiah  and  that  the  phrase  k7rlt  rýq  yýq  could 
have  been  Paul's  interpreted  rendering  of  Isa.  10:  23's  N-Imri  5-:  )  Ti  -17:  1,  "  then  there  is  no 
need  at  all  to  appeal  to  Isa.  28:  22.  In  fact,  even  if  Paul's  Vorlage  was  Greek,  he  also  could 
have  adapted  the  text  of  Isa.  10:  22-23  for  his  own  purposes.  'O'  in  view  ofthis,  the  allusive 
relationship  between  Isa.  28:  22  and  Rom.  9:  28  appears  at  most  to  be  likely.  As  to  the 
nature  of  their  relation  (if  such  a  relation  really  exists),  the  dominant  remnant  motif  in 
Rom.  9:  27-29  and  the  high  degree  of  verbal  agreement  between  Rom.  9:  27-28  and 
Isa.  10:  22-23  lead  us  to  think  that  Isa.  28:  22's  influence  upon  Rom.  9:  28  is  at  best  some  kind 
of  linguistic  inspiration. 
4.  Rom.  9:  29  cites  Isa.  1:  9 
Rom.  9:  29  YNCII  IC(%06q  -NPOdpIjYEV  'Humaq, 
Et  ,  ßa  '6  kyicce-ugÄtlrEv  A[Liv  an  'P[ICC,  *g  m680[Lft  ' 
. 
gil  Kuplog  aa  (x)  9  (1)  av 
8yEv-rj8ij[tEV  r,  (X'l  (L)q  IP6[toppa  &.  V  6)ROIWOII[LEV. 
Isa.  1:  9  yCC'l  Ej  g'  r,  6plog  (jCCPaWO  'yrCVV6,  Xt7tEV  ýRiV  Gn'pga,  9  Z015011CC  &  11  ec  ccv 
EYEVTIOTIPEV  ICOA  6q  rOpOppL-4  'v  '  gol  '"gEV. 
MT  lsl:  9  Inn  13)*)-Il  t3-M.:  )  vynn  1),  Ivj  llt7  -I)nl-ll  nlx:  lN  tlt7 
In  Rom.  9:  29,  Paul  introduces  to  his  argument  in  Rom.  9:  22-29  a  second  passage 
from  Isaiah  (1:  9).  Here  the  citation  from  Isa.  1:  9  is  collocated  with  that  of  Isa.  10:  22-23 
I  in  Rom.  9:  27-28  serving  as  scriptural  supports  for  Rom.  9:  24s  ou  govov  9  'Ioubatwv, 
9'  The  suggestion  by  C.  D.  Stanley  of  Paul's  deliberate  replacing  Isa.  10:  23's  ollcouvevil 
with  yý  is  also  based  on  this  presupposition;  see  Language  qfScripture,  p.  119. 
"  Paul  left  the  term  5-:  )  untra 
* 
nslated  probably  because  he  thought  that  Gods  salvation  was 
now  made  available  to  the  Gentiles.  Hence  in  so  doing,  he  toned  down  the  force  ofthe  prophefs 
saying.  Compare  the  view  of  D.  -A.  Koch,  Schrift  als  Zeuge,  p.  149,  which  is  adopted  by  C.  D. 
Stanley,  op.  cit.,  p.  119. 
"  This  is  the  point  advanced  by  D.  -A.  Koch,  op.  cit.,  p.  149,  and  followed  by  C.  D. 
Stanley,  op.  cit.,  p.  119. 
267 as  we  have  pointed  out  earlier.  Both  Isa.  10:  22-23  and  1:  9  represent  the  remnant  motif, 
a  motif  which  is  characteristic  of  the  Isaianic  tradition.  Paul's  underlying  rationale  for 
citing  these  remnant  passages  has  been  formulated  above.  So  what  remains  to  be  done 
here  is  to  examine  a  bit  more  closely  in  what  way  Isa.  1:  9  contributes  to  the  apostle's 
argument. 
Isa.  I  begins  the  prophet's  prophecy  with  a  solemn,  woeful  warning  against  the 
unfaithful  Israel.  Although  Isa.  I  is  essentially  judgmental  in  tone,  occasional  words  of 
divine  grace  are  not  totally  lacking.  Of  these  words  of  divine  mercy  Isa.  1:  9  is  certainly 
one.  In  Isa.  1:  4-9,  Israel  was  directly  confronted  and  rebuked  for  having  forsaken 
Yahweh,  and  was  then  promised  Yahwehs  relentless  punishment.  At  the  end  of  this 
threatening  woe-oracle,  a  gleam  of  hope  was  introduced  in  v.  9.  Verse  9  speaks  of  a 
situation  that  a  "seed"  was  spared  in  Israel  by  Yahweh  so  as  to  keep  her  from  being 
entirely  annihilated  under  His  fierce  punishment.  In  the  prophefs  view,  the  sparing  of  a 
"seed"  in  Israel  was  no  doubt  Yahwelfs  merciful  act,  which  in  turn  manifested  His 
faithfulness  to  the  covenant  with  Israel.  "'  It  is  certainly  this  conviction  that  the  sparing 
of  a  "seed"  signifies  God's  mercy  and  faithfulness  that  drew  Paul's  attention  and  directed 
his  understanding  of  God's  dealings  with  his  unfaithfW  Jewish  contemporaries.  Viewed 
in  this  way,  then,  the  Isaianic  citation  in  Rom.  9:  29  has  substantiated  Paul's  arguments,  on 
the  one  hand,  in  v.  6a  that  "God's  word  has  not  failed"  and,  on  the  other,  in  v.  24  that 
among  those  who  are  prepared  for  glory  are  some  that  are  called  by  God  out  of  the  Jews. 
5.  Rom.  9:  32c-33  cites  Isa.  8:  14  &  28:  16 
Rom.  9:  32f  irpoaeicoqravcCp  ?  Lff)q)  -roO  npocrK61i[taTog,  =06.  )q  yeypanTat- 
gob  Tfolgl  iv  Zja)vXfOov  npoux6WToq  Kai  &Tpav  mavidlov, 
t6  TrtaTeO(Ä)V  k7r,  aýT6)  oý  lK(Xt 
.u 
raTataxuvOýaeTat. 
Isa.  8:  14 
...  xdt  oýX  (*&)g  XI0ot)  npoorotLgaTt  auvavullaea0e  au'TCo  oMe  dog 
IA 
"'  So  H.  Wildberger,  Isaiah  1-12,  p.  29. 
268 Isa.  28:  16  bla  TOIBTO  OU"rWqXgYEI  KUPIOq  'I8Ob  e'YW'  eRpC(M)  Eiq'r&  OE[LeXta 
El(,  )V  IiOOV  TCOXUTEXý  ýKIEKTO'V  &KPOY63VI(XiOV  &"VTIgOV  Elq 
OEgEXta  CC&Cý9,  Kall  0  MOTEDCOV  ETC  16Vý)  Ol')  gl'l  KCCTOCI(YXj)VOfi. 
MTls8:  14 
... 
ýIDDWIV71  q))  J:  lmý)  Vlpdý  -Ir-oll 
MTls28:  16  M!  ý  1))ON)OF1  TOVOTDI)o  Mfij))  311)  In:  l  J:  IM  I:  iM  Irsa  -iv)  -wrn 
v))rl) 
That  the  Isaianic  citation  in  Rom.  9:  33  is  a  composite  one  seems  undeniable.  As 
most,  if  not  all,  scholars  have  detected,  Paul  has  here  conflated  in  his  lemma  some 
distinctive  Isaianic  terminology  from  two  different  passages,  8:  14  "  and  28:  16.  This 
composite  citation  is  introduced  by  the  citation-formula  ivy.  06)q  yeypan-rat  to  buttress 
what  immediately  precedes  in  v.  32c. 
Isa.  8:  14  and  28:  16  are  well-known  as  the  "stone"  passages  in  Isaiah.  Besides  here 
in  the  NT,  these  two  "stone"  passages  also  occur  together  in  I  Pet.  2:  6,8.  A  comparison 
of  these  two  NT  passages  has  convinced  many  scholars  that  these  Isaianic  "stone" 
passages  came  to  be  known  and  applied  to  Christ  Jesus  by  Christians  at  a  very  early  time 
in  the  history  ofthe  Church,  even  "earlier  than  either  Paul  or  I  Peter.  "'0'  This  then  implies 
that  Paul  here  was  simply  quoting  Isa.  8:  14  and  28:  16  from  the  early  Christian  tradition 
not  directly  from  the  Book  of  Isaiah.  "  However,  most  of  these  scholars  have  also 
"  Just  as  5)vJ:  ))3'I)x  and  9))  1:  1X  are  distinctively  unique  to  Isa.  8:  14  in  the  Hebrew  OT, 
SO  U001)  TCPOGKOjIpart  and  Tcg-rpaq  =65pa-rt  ('A:  a-rr=pEo'v  gKav8dXop)  are  unique  to 
Isa.  8:  14  in  the  LXX. 
"  Cited  from  C.  D.  Stanley,  Language  of  Scripture,  p.  12  1,  n.  109;  Stanley's  phrase  is 
ambiguous. 
10'  C.  H.  Dodd,  According  to  the  Scriptures,  (London:  Collins,  1952),  pp.  4143,  who 
(inspired  by  R.  Harris,  Testimonies  -  Part  I  [Cambridge:  CUP,  1916],  pp.  18,26-32)  advocates 
that  "Paul 
...  made  use  of  a  twofold  testimonium  already  current  in  the  pre-canonical  tradition 
in  a  version  differing  somewhat  from  the  LXV  (italics  his;  p.  43).  Dodds  proposal  is  endorsed 
by  E.  E.  Ellis,  Paul's  Use  of  the  OT(Grand  Rapids:  Baker,  1991[1957]),  p.  89.  Today,  many, 
though  rejecting  his  idea  that  the  testimonium  was  in  a  written  form,  still  in  one  way  or  another 
follow  in  Dodds  footsteps  in  explaining  the  textual  variants  of  Rom.  9:  33,  lPet.  2:  6-8,  and  the 
LXX  See,  e.  g.,  E.  Kdsemann,  Commentary  on  Romans,  p.  279;  U.  Wilckens,  Der  Briefan  die 
Romer:  Rom  6-11  (Benziger/Neukirchener,  1980),  p.  214;  C.  E.  B.  Cranfield,  Romans  9-16,  p.  512; 
D.  -A.  Koch,  Schrift  als  Zeuge,  pp.  71,248,250;  J.  D.  G.  Dunn,  Romans  9-16,  p.  584;  C.  D.  Stanley, 
269 attributed  the  fusion  of  the  two  Isaianic  passages  to  the  ingenuity  of  Paul  himself 
Without  diminishing  the  impact  upon  early  Christians  of  these  "stone"  passages, 
we  would  like  to  point  out  that  the  common  wisdom  that  Paul  was  here  citing  these 
Isaianic  passages  from  an  early  Christian  tradition  and  not  from  the  Book  of  Isaiah  itself 
isuntenable.  First  of  all,  as  C.  K.  Barrett  points  out,  "Paul  was  not  unfamiliar  with  the  Old 
Testament;  005  and  considering  the  use,  both  explicit  and  implicit,  of  Isaiah  in  Rom.  we 
have  examined  thus  far,  the  possibility  cannot  be  readily  ruled  out  that  Paul  was  indeed 
using  Isa.  8:  14  and  28:  16  based  on  a  direct  knowledge  of  them. 
Secondly,  that  the  lernma  of  Isa.  8:  14  and  28:  16  in  Rom.  9:  33  and  the  one  in 
lPet.  2:  6,8  share  some  textual  affinities  is  not  sufficient  evidence  for  the  existence  of  a 
pre-Pauline  Christian  tradition,  from  which  they  both  draw.  The  textual  affinities  shared 
by  both  Rom.  9:  33  and  I  Pet.  2:  6,8  may  be  accounted  for  in  perhaps  at  least  five  different 
possible  ways: 
1)  Rom.  9:  33  is  dependent  on  1  Pet.  2:  6,8.  This  option  and/or  its  variations  arepossible 
only  if  one  would  accept  that  lPet.  2*6,8  pre-dates  Rom.  9:  33. 
2)  Rom.  9:  33  and  lPet.  2:  6,8  are  independently  derived  from  a  common  source,  which 
could  be  a  so-called  early  Christian  tradition,  whether  oral  (as  D.  -A.  Koch  has  supposed) 
or  written  (as  Dodd  has  maintained) 
3)  lPet.  2:  6,8  is dependent  on  both  Rom.  9-33,  which  is  itself  based  on  a  Christian 
tradition,  and  an  early  Christian  tradition,  as  C.  D.  Stanley  has  argued.  This  option  is  a 
variation  of  Option  2. 
4)  Rom.  9:  33  and  lPet.  2:  6.,  8  are  independently  derived  direct  from  the  OT,  whether 
HebreworGreek.  This  option  is  rendered  as  less  likely  by  the  fact  that  the  phraseX10ov 
7CP0GK6g[tccToq  iccA  719TPaV  GKaV8dX0U  in  lPet.  2:  8  coincides  exactly  with  that  in 
Rom.  9:  33,  and  the  lack  of  LXX  textual  evidence  for  such  a  construction. 
Language  ofSeripture,  pp.  120-21;  B.  Byrne,  Romans,  p.  314;  D.  Moo,  Romans,  p.  629. 
"'  C.  K.  Barrett,  having  granted  the  possibility  that  Paul  was  citing  the  Isaianic  passages 
from  an  early  Christian  tradition,  yet  tends  to  think  Paul  was  indeed  well  familiar  with  the 
original  meanings  and  contexts  of  the  Isaianic  passages;  see  Romans,  p.  18  1. 
270 5)  Rom.  9:  33  is  directly  based  on  the  OT,  whether  Hebrew  or  Greek,  and  I  Pet.  2:  6,8 
is  dependent  on  both  the  OT  and  Rom.  9:  33  and/or  a  Christian  tradition  inaugurated  by 
Paul's  Rom.  before  I  Pet..  " 
Among  these  options,  in  my  opinion,  Paul's  remarkably  broad  knowledge  of  the  Book  of 
Isaiah  exhibited  in  Rom.  (and  elsewhere)  suggests  the  last  one  to  be  most  likely. 
Thirdly,  there  is  no  evidence  for  the  existence  of  a  pre-Pauline  Christian  tradition, 
whether  oral  or  written,  in  which  the  Isaianic  "stone"  passages  were  applied  to  Jesus. 
Even  if  there  really  were  such  a  pre-Pauline  Christian  "stone=Jesus"  tradition,  still  there 
is  no  decisive  evidence  to  substantiate  that  Paul  here  was  not  citing  directly  from  the 
Book  of  Isaiah.  Paul  might  have  been  acquainted  with  the  tradition  first  (if  it  really 
existed)  and  yet  cited  from  the  Book  of  Isaiah  when  composing  Rom.. 
Fourthly,  to  appeal  to  the  ancient  practice  of  making  handy  "notebooks"  among, 
"  Most,  if  not  all,  NT  scholars  are  agreed  that  lPet.  was  written  in  Rome  and  later  than 
Paul's  Rom.  (c.  60s  CE  or  70-95  CE).  So,  that  the  author  of  lPet.  may  have  had  access  to  and 
been  influenced  by  Paul's  letter  to  the  Romans  does  not  appear  to  be  an  overstatement.  Indeed, 
the  Pauline  legacy  in  lPet.  has  been  detected  by  J.  D.  G.  Dunn,  "Pauline  Legacy  and  School,  "  in 
Dictionary  of  the  Later  NT  &  Its  Developments,  eds.  R.  P.  Martin  &  P.  H.  Davids  (Downers 
Grove/  Leicester:  IVP,  1998),  pp.  891-92;  cf.  also  L.  Goppelt,  A  Commentary  on  IPeter  (tr.  J.  E. 
Alsup;  Grand  Rapids:  Eerdmans,  1993),  pp.  28-29,  who  has  pointed  out  about  twelve  similarities 
between  Rom.  and  Wet.,  although  he  concludes  that  "none  of  them  ... 
is  entirely  verbatim  in 
such  a  way  as  to  make  necessary  the  conclusion  of  literary  citation.  ";  and  R.  E.  Browifs  comment 
on  their  similarities:  "None  of  these  similarities  presupposes  that  the  author  of  I  Peter  had  Paul's 
Romans  before  him, but  they  do  suggest  that  the  theology  and  expressions  of  Paul's  letter  had 
worked  their  way  into  the  life  of  the  Roman  church  from  whose  tradition  the  author  of  I  Peter 
shW2ed  his  message  to  northern  Asia  Minor.  "  (Cited  from  R.  E.  Brown  &  J.  P.  Meier,  Antioch  and 
Rome:  NTCradles  ofCatholic  Christianity  (London:  Geoffrey  Chapman,  1983),  p.  136;  emphasis 
mine.  ) 
Further,  in  lPet.  Silvanus  (=  Silas;  5:  12)  and  Mark  (5:  13)  are  mentioned  as  the  authoes 
co-workers.  These  two  persons  are  also  Paul's  co-workers  during  his  missionary  work  (for  Silas, 
see  Acts  15:  40;  16:  25;  1  Thess.  1:  1;  2Cor.  5:  19;  and  for  Mark,  see  Acts  12:  25;  13:  5,13;  Philm.  24). 
So,  it  is  reasonable  to  think  that  through  personal  contacts  with  Silas  and  Mark,  the  author  of 
I  Pet.  would  readily  have  had  knowledge  of  Paul's  thoughts  and  application  of  Scripture  to  Jesus 
Christ.  If  I  Pet.  is  to  be  dated  to  70-95  CE  or  even  later,  as  most  Petrine  scholars  have  thought, 
this  point  may  be  refuted  as  implausible.  But,  in  my  opinion,  the  late  dating  of  1  Pet.  cannot 
refute  the  theory  that  I  Pet.  -was  based  on,  or  influenced  by,  Rom..  For  if  I  Pet.  was  really  that 
late,  the  time  gapbetween  the  two  would  have  been  big  enough  to  allow  the  latter's  influence 
to  permeate  every  stratum  of  the  Roman  church,  from  which  I  Pet.  emerged. 
271 e.  g.,  travellers,  merchants,  etc.,  107  does  not  help  much  to  clinch  the  matter  ofthe  existence 
of  a  pre-Pauline,  written  "stone--Jesus"  tradition.  For  it  is  one  thing  to  say  that  early 
Christians  could  have  made  some  notes  (on  wax  tablets  or  parchment)  when  they  learned 
something  "about  Jesus"  in/from  Isaiah  through  personal  scripture  study  or  scripture 
reading  and  exposition  in  synagogue;  but  it  is  quite  another  to  claim  thereby  that  there 
really  was  a  "stone=Jesus"  tradition,  whether  pre-  or  post-Pauline.  The  possibility  remains 
that  it  was  Paul  himself  who,  through  personal  reading  or  study  of  the  Scriptures, 
introduced  such  a  "stone=Jesus"  tradition  into  early  Christian  thoughts. 
Fifthly,  as  we  contended  above  (in  section  A.  b),  Paul,  when  composing  Rom.  in 
Corinth,  may  well  have  had  access  to  the  sacred  Scriptures  through  certain  Corinthian 
Christians;  but  unfortunately,  those  scholars  who  argue  for  the  existence  ofan  pre-Pauline 
"stone=Jesus"  tradition  have  overlooked  that. 
In  short,  the  arguments  formulated  above  have  exposed  the  difficulties  caused  by 
the  consensus  that  there  was  a  pre-Pauline  Christian  tradition  from  which  Paul  cited 
Isa.  8:  14  and  28:  16  in  Rom.  9:  33.  In  view  of  these  difficulties,  the  burden  of  proof  for  the 
existence  of  such  a  pre-Pauline  Chrisitan  tradition,  whether  oral  or  written,  lies  with  those 
who  argue  for  it.  But  unfortunately  most  if  not  all  who  take  that  view  have  never  clearly 
formulated  their  arguments  but  rather  taken  it  for  granted.  So  due  to  the  lack  of 
compelling  reasons  for  the  opposite,  we  may  conclude  that  it  is  Paul  alone  who  was 
responsible  for  the  citation  and  fusion  of  Isa.  8:  14  and  28:  16  in  Rom.  9:  33  and  that  it  is 
directly  from  Isaiah  that  Paul  cited  these  "stone"  passages. 
As  we  have  pointed  out  above,  Paul  deliberately  rearranged  the  text  of  Isa.  28:  16 
by  dropping  its  middle  section  and  instead  inserting  into  it  two  "stone"  phrases  borrowed 
from  Isa.  8:  14.  In  so  doing,  the  apostle  in  effect  underlined  the  negative  sense  of  falling/ 
stumbling.  In  its  original  context,  Isa.  28:  16  is  speaking  of  Yahweh's  setting  up  in  Zion 
a  tested  stone,  which  alone  is  trustworthy  and  reliable  compared  with  what  Israel  chose 
"'  For  discussion  of  such  a  practice  among  the  ancients,  see  C.  D.  Stanley,  Language  of 
Scripture,  pp.  74-79;  H.  Y  Gamble,  Books  andReaders  in  the  Early  Church:  A  History  ofEarly 
Christian  Texts  (New  Haven/London:  Yale  U.  Press,  1995),  pp.  49-52. 
272 to  trust.  The  prophefs  words,  6  7TIGTEt)G)V  611'  Of)  [L1'  I  r,  (-4-c(xi(jyuv0fi,  seem  to  have 
left  his  audience  room  for  hope.  In  contrast  however,  Isa.  8:  14  is  manifestly  negative  in 
tone  and  sense.  The  prophet  was  urged  by  Yahweh  not  to  follow  the  way  of  the  people 
of  Israel,  who  were  destined  to  stumble  over  a  rock  that  Yahweh  Himself  became.  The 
only  word  of  hope  was  directed  to  the  prophet  himself,  not  to  the  people. 
Despite  their  difference  in  tone  and  sense,  Isa.  8:  14  and  28:  16  share  some 
contextual  similarity.  In  both  passages,  reliance  upon  human  conspiracy  is  set  in  sharp 
contrast  to  full  trust  in  Yahweh.  Both  passages  underscore  the  need  on  Israel's  part  for 
genuine  fear  of/complete  trust  in  Yahweh  for  deliverance  from  foreign  invasions.  "'  So, 
what  comes  under  the  prophet's  relentless  attack  in  these  two  passages  is  human 
conspiracy  and  efforts  to  attain  salvation,  an  act  which  stems  from  man's  unbelief  in  God. 
Paul  was  most  probably  attracted  to  these  two  "stone"  passages  by  their  distinctive 
parallel  motif,  namely  that  of  human  efforts  versus  complete  trust/reliance  upon  God  in 
attaining  salvation.  'O'  The  notion  of  faith/trust  is  not  so  clear  in  Isa.  8:  14,  but  it  is  very 
conspicuous  in  Isa.  28:  16;  so  it  seems  appropriate  for  Paul  to  take  the  latter  as  the  base  text 
for  his  argument  in  Rom.  9:  33.  By  merging  the  "stone"  phrases  of  Isa.  8:  14  into  the  text 
of  Isa.  28:  16,  Paul's  stress  on  Israel's  stumbling  due  to  her  lack  of  faith  is  driven  home. 
That  Paul  here  follows  the  logic  of  the  prophet  in  contrasting  human  efforts  with  trust  in 
God  can  be  clearly  shown  in  the  present  Rom.  context.  It  is  striking  and  certainly  not 
accidental  that  in  Rom.  9:  32  Paul  employs  simply  the  phrase  6ý  9py(A)v  in  contrast  to  kK 
7U1(JTEu)q.  The  addition  of  v6[Lou  after  kE  e"py(ov  in  some  textual  witnesses  (e.  g.,  X'D 
"'The  historical  background  oflsa.  8:  14  is  the  Syro-Ephraimitic  War,  seeR.  E.  Clements, 
Isaiah  1-39,  p.  98;  H.  Wildberger,  Isaiah  1-12,  pp.  356,358-361;  M.  A.  Sweeney,  Isaiah  1-39 
(FOTL;  Grand  Rapids:  Eerdmans,  1996),  pp.  166-74.  As  for  that  of  Isa.  28:  16,  scholars  are  of 
diverse  opinions,  but  it  is  certain  that  Israel  went  for  help  to  foreign  nations  rather  than  to  God 
I-Emself-,  see  R-E.  Clements,  op.  cit.,  p.  230;  H.  WildbergerJesaja  28-39,  p.  1072;  M.  A.  Sweeney, 
op.  cit.,  pp.  367-70.  On  Isaiah's  criticisms  on  Israel's  foreign  alliances,  see  the  brief  but  very 
useful  discussion  by  J.  Barton  in  Isaiah  1-39  (OTG;  Sheffield:  Sheffield  Academic  Press,  1995), 
pp.  28-42. 
"  Note  that  the  motif  that  human  efforts  are  set  over  against  full  trust  in  God  and 
rejected  by  the  prophet  as  a  proper  means  to  salvation  also  occurs  in  other  Isaianic  passages,  e.  g., 
Isa.  29:  16,  which  is  also  alluded  to  by  Paul  in  Rom.  9:  20-2  1,  as  we  have  noted  above. 
273 KPT  33,  etc.  )  is  obviously  influenced  by  Rom.  3:  20,28  ...  and  so  very  likely  a  later 
emendation.  "'  Here  the  absolute  use  oft"  pyov  without  any  qualification  strongly  testifies 
to  the  Isaianic  influence  upon  the  apostle's  thinking.  Just  as  the  Israelites  in  Isaiah's  day 
had  relied  on  their  own  efforts  and  alliances  with  foreign  nations  to  get  saved,  for  Paul, 
so  his  Jewish  contemporaries  also  strove  to  pursue  a  right  relation  with  God  with  their 
own  devices.  By  using  the  term  Z'pyov,  Paul  reckons  all  that  Israel  has  done  as  merely 
human  strivings  that  reflect  her  unbelief  in  God. 
Viewed  from  this  angle,  then,  there  is  no  reason  whatsoever  to  restrict  the  sense 
of  the  term  9pyov  as  simpl  referring  to  "works  of  the  law"  such  as  observances  of  food 
laws,  sabbath,  and  even  circumcision,  which  "mark  off  Jew  from  Gentile.  ,  112  Rather, 
there  is  good  reason  to  think  that  Paul,  by  E'pyov,  may  have  meant  something  more  than 
that,  perhaps  human  works  in  general  that  are  opposed  to  faith  in,  in  this  context, 
Christ.  "'  This  reading  is  confirmed  by  Paul's  use  of  the  phrase  ký  86pyu)v  in  Rom.  9:  12, 
...  See  also  Gal.  2:  16  (three  times);  3:  2,5,10.  On  Paul's  use  of  this  phrase,  see  D.  J.  Moo, 
"'Law,  "Works  of  the  Law,  'and  Legalism  in  Paul,  "  WTJ45(1983),  pp.  90-100;  C.  E.  B.  Cranfield, 
'The  Works  of  the  LaW  in  the  Epistle  to  the  Romans,  "  JSNT  43  (199  1),  pp.  89-  10  1. 
...  See  B.  M.  Metzger,  A  Textual  Commentary  on  the  Greek  NT  (United  Bible  Societies, 
1975),  p.  523. 
112  Contra  J.  G.  D.  Dunn,  Romans  9-16,  p.  582  (words  cited  there);  idem,  "Paul's  Epistle 
to  theRomans:  AnAnalysis  of  Structure  and  Argument,  "  ANRWH.  25.4,  pp.  2870-71;  cf  also  his 
recent  defense  and  elaboration  in  "Yet  Once  More  -The  Works  of  the  Law':  a  Response,  "  JSNT 
46(1992),  pp.  99-1  0.  and  T.  L.  Donaldson,  Paul  and  the  Gentiles:  Remapping  the  Apostle's 
Convictional  World  (Minneapolis:  Fortress,  1997),  pp.  108-31,171-72,  who  following  Dunn 
concludes  that  "to  pursue  the  law..  by  works'  (g  6pywv)  is  to  assume  that  possession  of  the 
requisite  ethnic  identity  markers  guarantees  one  a  place  in  the  community  of  salvation.  'Works' 
is  a  kind  of  theological  shorthand  referring  to  the  belief  that  the  law  places  Jews  in  a  privileged 
position  vis-A-vis  the  Gentiles...  "  (p.  13  1). 
113  Contrary  to  the  view  of  the  majority  of  scholars,  S.  K.  Williams,  "Again  Pistis 
Christou,  "  CBQ  49(1987),  pp.  431-47,  argues  that  Paul  never  regards  Christ  as  the  object  of  the 
believer's  faith.  In  view  of  the  context  of  Rom.  9:  33,  I  find  his  argument  implausible,  for  in 
Paul's  view,  (1)  to  believe/trust  in  Jesus  Christ  means  to  acknowledge  and  accept  Jesus  as  the 
divinely  ordained  agent  tojustification/salvation;  and  (2)  God  and  Christ  are  difficult  to  separate, 
though  they  have  revealed  themselves  as  "two  different  entities"  in  a  father-son  relationship  in 
the  economy  of  the  salvation  of  mankind.  See  our  discussion  of  Rom.  10:  12  below. 
274 where  human  works  in  general  were  certainly  referred  to  when  the  apostle  discussed  the 
basis  of  the  divine  election  of  his  ancestor  Jacob  (cf.  also  Rom.  11:  6). 
Further,  ifthe  underlying  OT  theological  current  ofRom.  9:  33  is  that  ofthe  Isaianic 
"human  efforts  vs.  trust  in  God,  "  then  the  fault  that  Paul  finds  with  Israel  is  not  her  failure/ 
inability  to  keep  the  Law,  "'  nor  the  way  she  keeps  it,  "'  nor  her  insistence  on  keeping  the 
Law.  as  a  means  of  salvation  even  after  Christs  coming,  "'  but  her  self-reliance  and  so 
failure  to  put  her  trust  in  God  by  accepting  the  crucified  Jesus  as  messiah.  For  Paul, 
Israel  has  failed  to  achieve  what  she  pursues  because  she  has  misunderstood  the  function 
and  purpose  of  the  Law  and  sought  out  of  her  own  devices  to  establish  her  own 
righteousness  on  the  basis  of  doing  the  Law  (cf  Rom.  10:  3).  "'  Throughout  his  language 
"'  Contra  B.  Byme,  Romans,  p.  313;  D.  Moo,  Romans,  p.  627.  So  C.  T.  Rhyne,  "Nomos 
Dikaiosyn&  and  the  Meaning  of  Romans  10:  4,  "  CBQ  47(1985),  p.  490;  L.  T.  Johnson,  Reading 
Romans,  p.  156. 
"'  Contra  C.  K_  Barrett,  "Romans  9:  30-10:  2  1,  "  in  Essays  on  Paul  (Philadelphia:  West- 
minster,  1982),  pp.  132-53,  esp.,  pp.  14045;  0.  Michel,  Romer,  p.  322;  C.  E.  B.  Cranfield,  "Some 
Notes  on  Romans  9:  30-33"  in  Jesus  undPaulus  (FS  G.  Kfimmel),  eds.  E.  E.  Ellis  &  E.  Grdper 
(Gatingen:  Vandenhoeck  &  Ruprecht,  1975),  pp.  35-43,  esp.  pp.  3940;  idem,  Romans  9-16, 
pp.  508,510;  C.  T.  Rhyne,  "NomosDikaiosynC-s,  "  p.  490;  JA  Fitzmyer,  Romans,  pp.  578,579;  T.  R. 
Schreiner,  "  'Works  of  LaW  in  Paul,  "  NovT  33(1991),  pp.  21744;  idem,  The  Law  and  Its 
Fuýrillment:  A  Pauline  Theology  ofLaw  (Grand  Rapids:  Baker,  1993),  p.  104;  J.  D.  G.  Dunn,  "Yet 
Once  More,  "  p.  116. 
Consider  D.  Zeller's  comment  in  Romer,  p.  184:  'Taulus  meint  also  nicht  etwa...,  Israel 
hätte  das  Gesetz  im  Glauben  halten  müssen,  um  seinen  Wesen  zu  entsprechen.  ";  and  that  of  J. 
Ziesler,  Romans,  p.  2.54:  "the  trouble  with  Israel  is  not  that  she  has  kept  the  Law  in  the  wrong 
way,  'legalistically',  ývhen  she  ought  to  have  kept  it  by  faith.  "  Cf.  U.  Wilckens,  Rom  6-11, 
pp.  212-13,  esp.  n.  952  in  p.  213. 
116  Contra  F.  Refoul6,  "Note  sur  Romains  IX,  30-33,  "  RB  92(19  85),  pp.  161-86. 
...  In  my  opinion,  C.  K.  Barrett,  Romans,  p.  180,  seems  to  have  captured  the  gist  of  Paul's 
language,  when  he  writes,  "the  law,  though  good,  is  misused  if  treated  as  a  means  of  attaining 
righteousness.  This  was  the  mistake  made  by  the  Jews.  It  is  proper  to  seek  righteousness,  that 
is,  a  proper  relation  with  God;  and  the  law  itself  is  a  good  thing.  But  to  seek  righteousness  by 
means  of  works  done  in  obedience  to  the  law,  may  produce  at  most  human  ri&teousness,  not 
God's...  "  (my  emphasis).  Also  close  to  the  mark  is  T.  Laato's  comment:  "[in  R6m.  9,30-10,3] 
Paulus  kritisiert  diejladische  Soteriologiesowohlfu-rihre  anthroWzentrische  (my  emphasis)  als 
auch  ffir  ihre  antichristologische  Implikation"  (italics  his;  T.  Laato,  Paulus  und  das  Judentum: 
Anthropologische  Erwagungen  [Abo:  Abo  Academy  Press,  1991],  p.  250). 
275 in  Rom.  9:  30-10:  13,  the  apostle  strives  hard  to  reject,  in  an  indirect  manner,  anypossibility 
that  human  efforts  might  attain  God's  righteousness,  which  itself  is  in  reality  a  free  gift  in 
and  through  Christ  (cf  10:  6-8). 
Still  further,  if  the  apostle's  theological  mindset  behind  the  present  Rom.  context 
is  directed  by  the  Isaianic  "human  efforts  vs.  trust  in  God"  contrast  then  by  kic  nl(JTEG)q 
in  Rom.  9:  30,32  Paul  probably  meant  human  faith/trust,  not  the  faith(fulness)  of 
Christ/God.  "'  This  is  also  clearly  delineated  in  the  following  verses  (cf  10:  9-13).  With 
this  in  mind,  we  are  certainly  justified  in  understanding  in  the  same  way  Paul's  7rIG-rE&)q 
in  the  clause  -r6v  6"pycov;  oLXI,  MUCC  bta  v0gou  nI(YuE(A)q  in  Rom.  3:  27,  a  context 
which  bears  some  contextual  affinity  to  the  present  one:  human  faith/trust  as  a  proper 
response  to  God's  salvation.  If  that  is  the  case,  what  about  the  apostle's  use  of  the  term 
MUTEWq  in  3:  22,25,26?  Did  Paul  intend  by  the  term  the  same  meaning  in  these 
instances  too?  Of  course,  answers  to  these  questions  should  be  determined  by  the  context 
of  these  passages.  However,  in  view  of  the  contextual  similarity  between  Rom.  3:  21-31 
and  9:  30-10:  13  and  of  the  fact  that  Paul  probably  had  the  Isaianic  "human  efforts- 
faith/trust"  contrast  in  mind  well  before  the  time  he  conceived  and  penned/dictated 
Rom..  9,  I  am  inclined  to  take  the  traditional  and  still  dominant  view  that  the  term  7rf'arEG)q 
in  3:  22,25,26  should  be  taken  to  mean  "human  faith/trust"  which  is  put  in  Christ. 
b.  The  Isaianic  Tradition  in  Romans  10 
6.  Rom.  10:  11  cites  Isa.  2  8:  16 
Rom.  10:  11  ICYEI  Y&P  ypaýý*  TUaq  6  TEI(JUEI)(j)V  6IT'  M)T(p  01) 
IK(XTL%l  GXUV  OIGETa  1. 
Isa.  28:  16  81&  T06TO  OUvTG)q  XCYEI  IC6plOq  'IbOb  iY6  6RPCCX6  Elq  T&  OERCXIOC 
TjIG)V  XIOOV  TCOXUTEXý  61CXEKTO'V  &KPOY(x)VICdOV  e"VTIROV  Eig  T& 
OERE'XI(X  aýTýq,  ICCCII  6  ICI(YTEI)(A)V  iTE'  OCt')T6^)  OD'  [tl'l  KaTC-41UXUVOI^  n. 
"'  Contra  S.  K.  Stowers,  A  Rereading  ofRomans:  Justice,  Jews,  &  Gentiles  (NewHaven/ 
London:  Yale  U.  Press,  1994),  pp.  302,303,  who  concludes  that  "  'faith'  in  9:  30,32  is  not  the 
believer's  but  Christ's  faithftflness,  on  which  God  based  the  ftilfillment  of  his  promise"  (p.  302). 
276 MTls28:  16  Xý  )'ýnM)37170))O  -tV))3  VIVO"  311)  It-1:  1  12M  PM 
v))n) 
Having  pointed  out  in  Rom.  9:  30-33  the  problem  and  present  situation  of  his 
contemporary  Jews,  Paul  moves  on  to  define  it  more  precisely  in  Rom.  10.  For  Paul,  it  is 
undeniable  that  his  contemporary  Jews  have  zeal  for  God;  however,  their  zeal  is  not 
directed  by  true  knowledge  (v.  2).  They  are  blind  to  the  righteousness  of  God  and  thereby 
fail  to  submit  to  it.  Instead  of  submitting  to  the  righteousness  of  God,  they  insist  on  their 
own  way  to  attain  a  righteous  status  before  God  or  a  right  relation  with  God,  and  so  they 
end  up  producing  merely  their  own  righteousness  (cf.  v.  3).  InRom.  10:  4-10,  oneofthe 
most  difficult  passages  in  all  his  letters,  Paul  offers  an  account  for  his  unbelieving  Jewish 
contemporaries'failure  to  submit  to  the  righteousness  of  God.  In  his  view,  Israel's  (--  his 
unbelieving  Jewish  contemporaries';  cf.  9:  3  1)  failure  is  christological  and  caused  by  her 
misunderstanding  of  the  purpose  and  function  of  the  law;  '  "  and  Israel's  rejection  of  Jesus 
ofNazareth  as  God's  appointed  Messiah  and  unique  means  to  salvation  clearly  betrays  her 
self-reliance,  as  is  pointed  out  above. 
Paul's  use  of  Scripture  in  vv.  5-8  is  notoriously  difficult  to  understand  and 
explicate;  space  does  not  allow  us  to  have  a  detailed  discussion  of  it.  It  seems  satisfactory 
simply  to  highlight  the  key  points  of  these  verses  as  a  backdrop  against  which  the 
significance  of  the  apostle's  use  of  Isa.  28:  16  in  10:  11  is  evaluated. 
In  Rom.  10:  5  Paul  cites  Lev.  18:  5,  which  he  also  cited  earlier  in  Gal.  3:  12,  to  explain 
the  fact  that  the  righteousness  by/based  on  (M)  the  law  is  not  the  kind  of  righteousness 
by  which  a  covenantal  relationship  with  God  is  established.  For  the  law,  according  to 
Lev.  18:  5,  demands  of  those  who  observe  it  obedience,  which  in  turn  causes  them  to  gain 
divine  favor  and  live  blissfully  in  the  promised  land.  Such  obedience  leads  to  a  sort  of 
righteousness  which  is  based  on  observances  of  the  Law  and  by  means  of  which  Israel  is 
allowed  to  remain  living  in  the  land  as  God's  covenanted  people.  By  contrast,  however, 
"'  PauVs  statement  "Christ  is  the  telos  of  the  law...  "  in  10:  4  and  detailed  explanation  of 
it  in  10:  5-13  imply  that  he  regards  his  unbelieving  Jewish  contemporaries  to  have  misunderstood 
the  purpose  and  function  of  the  Law. 
277 Deut.  30:  10-14,  which  Paul  cites  in  vv.  6-8,  speaks  of  the  kind  of  righteousness  which  is 
required  for  establishing  a  covenantal  relationship  with  God.  This  is  the  kind  of 
righteousness  that  Israel  should  possess  in  order  to  get  into  the  promised  land.  Such 
righteousness  is  not  based  on  obedience  to  the  commandments  and  statutes,  but  on 
heartfelt  commitment  which  is  rooted  solely  in  faith.  "'  This  notion  of  heartfelt 
commitment  is  picked  up  and  formulated  in  a  "credal"  manner  by  Paul  in  Rom.  10:  9-10. 
What  is  more,  by  utilizing  Jewish  exegetical  techniques,  Paul  applies  what  Deut.  30:  10-14 
speaks  of  to  the  Christ  event  and  delineates  the  implications  of  the  application. 
In  such  a  context,  Paul  cites  in  v.  II  the  fmal  part  of  Isa.  28:  16  to  buttress  his  point 
made  in  vv.  9-  10:  commitment/acknowledgement  that  stems  from  faith  is  the  correct  way 
to  righteousness  and  salvation.  As  we  have  seen  above,  the  original  context  of  Isa.  28:  16 
is  concerned  with  YahweWs  setting  up  in  Zion  a  tested  stone,  which  alone  is  trustworthy 
and  reliable  in  comparison  with  what  Israel  chose  to  trust.  The  context  as  a  whole 
basically  is  judgmental;  yet,  Israel  was  not  left  in  total  despair.  The  words  6  7ctaTEu(A)V 
kn'  a&u6)  ou  gfl  ra-cataXvv6fi  in  Isa.  28:  16  offer  their  audience  agleam  of  hope:  anyone 
who  -finds  refuge  in  that  stone  in  Zion  will  not  be  put  to  shame.  These  words  appear  to 
have  been  read  by  Paul  as  a  promise-like  saying  and  are  cited  as  a  scriptural  support  to 
back  up  his  assertion  in  Rom.  10:  10;  not  only  that,  Paul  also  brings  out  the  universalistic 
sense  of  his  assertion  by  strengthening  the  force  of  the  scriptural  words  with  the  addition 
of  the  adjective  Tc&.  q  before  them.  "'  In  so  doing,  the  scriptural  words  are  read  as 
applicable  to  the  Gentiles  as  well  as  to  the  Jews. 
Paul  has  not  only  widened  the  Isaianic  saying!  s  scope  of  applicability  by  means  of 
the  addition  of  -n&q;  he  has  also  understood,  in  view  ofvv.  6-9,  the  referent  of  the  pronoun 
a&cd)  in  the  saying  to  be  to  Christ  Jesus.  The  Hebrew  original  (Isa.  28:  16bp)  lacks  the 
LXX's  prepositional  phrase  F-'.  Tc'  (xf)T63.  According  to  the  LXX  context,  it  is  clear  that  the 
pronoun  refers  to  the  "stone"  (.  XIE)oq)  as  laid  for  the  foundation  ofZion.  Thus,  herePaul's 
12'Note  Deut.  1:  32  and  9:  23,  in  both  ofwhich  the  need  oftrusting  Yahweh  is  emphasized. 
121  See  D.  -A.  Koch,  Schrifit  als  Zeuge,  p.  133;  C.  D.  Stanley,  Language  of  Scripture, 
pp.  133-34. 
278 understanding  of  avrCp  in  Isa.  28:  16c  (LXX)  as  Jesus  suggests  that  he  is  thinking  of  Christ 
when  he  speaks  ofthe  "stone  ofoffense"  (,  rCa.  MOw  -cou^  7rpoc-K6ggauoq)  in  Rom.  9:  32-33. 
For  him,  the  "stone"  is  Jesus  of  Nazareth  the  Messiah.  "' 
What  is  the  theological  rationale  underlying  Paul's  application  of  the  Isaianic 
"stone"  passage  (28:  16)  to  Christ?  According  to  the  context  of  Isa.  28:  16,  it  seems 
somewhat  hard  to  see  what  the  "stone"  actually  signifies.  OT  scholars  have  understood 
the  symbolic  referent  ofthe  "stone"  in  Isa.  28:  16  as,  e.  g.,  Yahweh  Himself,  "'  Zion  itself,  "' 
the  Davidic  monarchy,  "'  faith,  by  which  salvation  is  granted,  126  or  even  "the  whole 
complex  of  ideas  relating  to  the  Lord's  revelation  of  his  faithfulness  and  the  call  to 
reciprocate  with  the  same  kind  of  faithfulness  toward  him.  ""'  Despite  the  diverse 
interpretations  of  the  identity  of  the  "stone,  "  one  thing  is  certain:  the  "stone"  is  the 
divinely  appointed  means  by/through  which  salvation  is  granted.  Considering  this,  it  is 
not  difficult  to  see  the  underlying  rationale  of  Paul's  identification  ofthe  "stone"  as  Christ 
Jesus.  Based  on  his  Damascus  experience,  Paul  came  to  know  that  Jesus  ofNazareth  was 
indeed  divinely  appointed  as  the  means  by/through  which  salvation  is  granted.  Then,  it 
"  Contra  P.  W.  Meyer,  "Romans  10:  4  and  the  'End'  of  the  Law,  "  in  The  Divine 
Helmsman,  eds.  J.  L.  Crenshaw  &  S.  Sandmel  (NY:  Ktav,  1980),  p.  64;  E.  D.  Freed,  TheApostle 
Paul,  ChristianJew:  Faithfulness  andLaw  (NY/London:  U.  Press  ofAmerica,  1994),  p.  107;  and 
C.  K.  Barrett,  "Romans  9.30-10.21  --  Fall  and  Responsibility  of  Israel,  "  p.  144,  where  (originally 
written  in  1977)  he  posits  that  "when  Paul  speaks  of  the  stone  of  stumbling  and  rock  of  offence 
what  he  has  in  mind  is  primarily  the  Torah.  ";  cf  his,  The  Epistle  to  the  Romans,  2nd.  ed.,  p.  18  1, 
where  he  seems  to  take  an  ambiguous  position:  "There  are  two  ways  in  which  the  stone  may  be 
understood.  (a)  It  is  most  easily  understood  to  refer  to  Christ  himself...  (b)  Alternatively, 
however,  the  stone  may  be  the  law...  Ultimately  the  two  interpretations  tend  to  come  together 
in  view  of  xA  "  But  in  the  1  st.  ed.  of  his  commentary,  he  writes:  "The  stone  is  Christ  himself 
(p.  194).  1  think  Barretfs  earlier  position  is  preferable. 
"  See,  e.  g.,  R.  E.  Clements,  Isaiah  1-39,  p.  231. 
124  See,  e.  g.,  A.  Motyer,  Prophecy  of1saiah,  p.  233. 
12'  A.  Moyter  has  granted  this  possibility  though  he  regards  the  "stone"  as  Zion  itself 
116  0.  Kaiser,  Isaiah  13-39,  p.  254;  H.  Wildberger,  Jesaja  28-39,  p.  1077. 
127  See,  e.  g.,  J.  N.  Oswalt,  Isaiah  -  Chs.  1-39,  p.  518. 
279 is  not  inappropriate  for  Paul  to  equate  the  Isaianic  "stone  of  offense"  with  Christ. 
Besides,  as  for  Paul's  equation  of  the  "stone"  with  Christ,  clues  may  also  be  found 
in  Isa.  8:  14,  another  "stone"  passage  that  is  merged  into  Isa.  28:  16  in  Rom.  9:  33.  According 
to  the  context  of  Isa.  8:  14,  the  "stone"  is  clearly  referring  to  Yahweh  Himself  (cf  v.  13). 
But  the  name  of  Yahweh  -jINT)  is  rendered  in  the  LXX  by  the  Greek  term  Kuplog.  This 
then  mighthave  led  the  apostle  to  read  the  LX>Cs  ic6ptoq  in  Isa.  8:  13  as  referring  to  Christ 
the  Lord.  Therefore,  when  Paul  merged  the  two  "stone"  phrases  from  Isa.  8:  14  into 
Isa.  28:  16,  he  brought  with  them  the  equation,  that  the  "stone  of  offense/rockofstumbling" 
is  the  Lord  Himself,  into  the  latter  "stone"  passage  and  thereby  made  it  natural 
(grammatically)  to  understand  the  pronoun  (&rCp  in  Isa.  28:  16c  as  a  reference  to  the  Lord, 
i.  e.,  Christ  Jesus. 
7.  Rom.  10:  12  ->  Isa.  45:  2  1  c-22 
Rom.  10:  12  oU  yap  Couv  6tcco-ro.  Xý  'Ioubalou  -ve-  ical  'EXI-qvog,  6  yap  allu6q 
IA  KIJPIOq  TCCCVTG)V,  TC;  LOU-C6V  Eig  7rdVTaq  TOI')q  e'T1IKCCXOU[19VOVq  (Xf)'rOV* 
Isa.  45:  21  f  ... 
ToTE  cmjyycbj  ýgiv  'EyG')  6  OEOq,  KCA  06K  e"CFTIV  ('XAAOq  7CXhV  kJ106* 
6'  111. 
Iý,  -91 
I'KCC109'KOCI  (RAMIP  OUK  P-CFTIV  IMPE  eg0l).  P-7tl(YTpd4)lj'rE  lrpo'q  [LE  ICOCI 
CKDOTICE(JOE,  01  &T['  k(JX(X'rOt)  Týq  Yýq-  C'Y(O'  Eilit  6  OEOý,  11COA  Ok.  P"  (YTIV 
&.,  X  10  q. 
MTIs45:  21f  )31t7ll  J)M  Y)VJI)31  P)IN  t7M  )10a)O  W-11t7M  'fly  PKI  1-1111) 
my  I)MI  t7LX)3x):  )  y1m)'Dox  t)-:  )  wvjl-,  lltx  13-0 
It  is  clear  enough  that  Rom.  10:  12  intratextually  echoes  Rom.  3:  29-3  0.12'  As  we 
have  already  pointed  out  and  examined  earlier,  one  of  the  OT  theological  currents,  if  not 
the  only  one,  underlying  Rom.  3:  29-30  is  Isa.  45:  21c-22.  This  makes  it  almost  inevitable 
that  the  Isaianic  monotheistic  belief  exerts  continuing  influence  upon  the  apostle  even  in 
the  present  passage  (10:  12)  too.  That  the  latter  part  of  Isa.  45:  23  is  cited  almost  verbatim 
Rom.  3:  29-30  runs  thus:  ý  'IOU8af(,  )V  6  OEbq  [IOVOV;  OUXI  -Kai  6OV6)V;  Val  Kai 
I.  III  P-OV6V,  EIAEP  Elq  6  OE6ý  Oý  6UCal(SGEI  IEEPtTOPTIV  eK  711(FTE(A)q  Kal  MKPOpluGTl'aV  bla  TT-jq 
'nIGTEWq. 
280 in  Rom.  14:  11  gives  strong  evidence  that  the  apostle  was  continuously  influenced  by 
Isa.  45.  Thus,  the  allusive  relationship  between  Rom.  10:  12  and  Isa.  45:  21-22  appears  to 
be  likely,  even  though  their  verbal  similarity  is  not  very  strong. 
It  is  not  necessary  here  to  repeat  our  discussion  ofthe  original  context  and  message 
of  Isa.  45:  21-22.  In  summary,  the  Isaianic  passage  represents  YahweWs  invitation  to  the 
nations  to  join  in  the  celebration  of1srael's  eschatological  revival  and  share  her  blessings. 
Just  as  he  has  done  earlier  in  Rom.  3:  29-30,  Paul  here  no  doubt  has  grasped  the  prophefs 
vision  of  the  incoming  of  the  nations  to  participate  in  Yahweh's  eschatological  salvation 
and  derived  from  it  the  monotheistic  belief  that  Yahweh  is  God/Lord  of  all  humanity  as 
the  theological  ground  for  his  argument  that  Jews  and  Gentiles  alike  share  the  same  basis 
of  faith  as  a  means  to  salvation. 
One  important  thing  deserves  notice,  here.  Both  in  the  original  Isaianic  context 
and  in  Rom.  3:  29-30,  it  is  God  (the  Father)  who  is  being  spoken  of  as  the  Unique 
Sovereign  One  over  all  humanity;  but  in  Rom.  10:  12,  as  the  context  clearly  suggests  (cf. 
v.  9),  the  monotheistic  language  is  applied  to  Christ  Jesus  speaking  of  his  Lordship  over 
all  humanity.  That  Paul  "applies"  the  Isaianic  monotheistic  language  to  Jesus  as  well  as 
to  God  Himself  demonstrates  the  fact  that  in  his  view,  Jesus  Christ  as  Lord  shares  the 
same  supreme  sovereignty  and  uniqueness  with  God  the  Father.  If  that  is  the  case,  it  then 
follows  that  for  Paul  to  put  trust  in  Christ  is  essentially  not  different  from  putting  trust  in 
God  Himself,  even  though  God  and  Christ  are  revealed  to  him  as  "two  different  entities" 
in  a  father-son  relationship  as  far  as  their  roles  in  the  salvific  scheme  are  concerned. 
8.  Rom.  10:  15  cites  Isa.  52:  7 
Rom.  10:  15  ]CaOa)q  YgypaTUral*  C't)q  W'  jOCCiOl  01  TUO8Eq  T6)V  El')CCYYEXICO[t6VWV  T(X 
6:  yao(x. 
Isa.  52:  7  TEaPEIRI  6)g  ('A)pa  in't  -r6)v  6pE:  c,  )v,  (bg  'n0ký  6ayyEXICOR6VOV  &KOI'JV 
EtplIV11g,  (x)q  EU(xyyE.  Xtý6PtEVOq  6yaOU,  OTI  C'CKOUGThV  7101IG6)  TI'JV 
(YG),  r-qpfav  (youX6y&)v  Etwv  Ba(YOLEUGEt  (You 
60EOq' 
MT  Is52:  7  -IIY)V-)')  y))3v-))3  am  -IVJ:  1)3  t3)5vj  y))3vjn  -IVJ:  1)3  )5)-l  tj)-1-11-11  5y  m3rlln 
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Having  spelled  out  Israel's  misunderstandings  of  the  Law  and  the  gospel,  Paul 
moves  on  to  discuss  the  very  nature  ofIsrael's  stumbling  in  Rom.  10:  14-2  1.  In  Rom.  10:  14- 
21  Paul's  point  is  very  clear  that  Israel's  fall  is  totally  inexcusable  because  of  her 
stubbornness  and  willful  disobedience.  In  order  to  expose  Israel's  stubbornness  and 
disobedience,  Paul's  strategy,  employing  his  favorite  diatribe-style,  is  twofold:  first,  to 
affirm  that  messengers  were  indeed  sent  to  bring  the  gospel  to  Israel  (vv.  14-17);  and 
second,  to  rule  out  any  excuse  on  Israel's  part  that  she  did  not  hear  and  "understand"  the 
good  news  about  Christ  (vv.  18-2  1). 
The  citation  from  Isa.  52:  7  in  Rom.  10:  14  falls  in  the  first  part  of  the  apostle's 
argumentation  in  Rom.  10:  14-2  1.  A  cursory  reading  of  the  related  texts  as  shown  in  the 
above  text-diagram  may  lead  one  to  wonder  whether  Paul  here  was  really  citing  or  simply 
paraphrasing  the  Isaianic  passage.  129  in  any  case,  it  is  important  to  note  that  Paul's  "use" 
of  the  Isaianic  passage  is  focused  on  its  first  half 
According  to  its  original  context,  whether  the  Hebrew  or  the  Greek  one,  Isa.  52:  7 
presents  itself  as  a  word  of  salvation:  Yahweh,  Israel's  God,  will  triumph  and  become 
king.  The  passage  "takes  us  beyond  the  Lord's  victorious  act  to  his  triumphant 
homecoming  to  Zion.  "0  Just  as  before  the  triumphal  homecoming  of  a  king  a  messenger 
is  sent  home  from  the  battlefield  to  announce  the  message  of  victory,  so,  the  prophet 
envisions,  messengers  will  be  sent  to  proclaim  Yahwehs  triumph  and  coming  back  to 
Zion.  Several  key  points  must  be  noted  here:  first,  Yahweh,  God  of  Israel,  triumphs  and 
will  become  king  (of  the  whole  earth)  in  Zion;  second,  before  His  homecoming, 
messengers  will  be  sent  to  declare  His  victory;  and  third,  Yahweh's  victory  will  bring 
about  salvation  not  only  to  Israel  but  probably  to  all  the  nations  ofthe  earth  (cf  Isa.  52:  10). 
"'  in  my  opinion,  the  possibility,  though  difficult  to  substantiate,  that  here  Paul  was 
simply  paraphrasing  Isa.  52:  7  for  his  own  aims  is  difficult  to  rule  out.  For  detailed  discussions, 
based  on  textual  evidence,  of  Paul's  "use"  of  Isa.  52:  7,  see  D.  -A.  Koch,  Schrift  als  Zeuge,  pp.  66- 
69,81-82,113  -14,122;  C.  D.  Stanley,  Language  ofScripture,  pp.  1344  1. 
130  A.  Motyer,  Prophecy  ofIsaiah,  p.  416. 
282 Isa.  52:  7-10  provides  its  readers  with  a  wonderful  portrayal  of  Yahweh's 
eschatological  victory  and  Israel's  restoration.  It  was  most  probably  this  portrayal  that 
drew  the  attention  of  our  apostle  to  the  nations  to  this  passage.  Without  a  doubt,  Paul 
must  have  seen  himself  as  living  in  such  a  time  that  the  prophet  (Second)  Isaiah 
envisioned  hundreds  of  years  ago,  and  must  have  awaited  eagerly  the  coming  of  its 
Eschaton  (cf  Rom.  13:  11-12);  indeed,  what  he  was  now  doing  he  regarded  as  an  impetus 
for  its  final  consummation  (cf  11:  13-14,25-27).  His  "citation"  of  Isa.  52:  7  certainly  has 
presupposed  such  an  eschatological  mindset:  Yahweh,  God  of  Israel,  has  already 
triumphed  (in  the  death  and  resurrection  of  Jesus  of  Nazareth)  and  so  Israel's  restoration 
has  been  under  way.  Seen  from  this  perspective,  Paul's  "use"  of  Isa.  52:  7  is,  theologically, 
in  harmony  with  its  context. 
However,  a  close  reading  of  Isa.  52:  7  in  its  new  Rom.  context  discloses  that  the 
passage  is  simply  intended  to  serve  as  a  scriptural  proof  that  God  has  commisioned  and 
sent  messengers  to  bring  to  His  people  Israel  the  good  news  of  His  eschatological  victory, 
thereby  eliminating  any  excuse  on  Israel's  part  that  she  had  no  messengers  sent  to  her.  In 
other  words,  Paul's  "use"  of  Isa.  52:  7  is  not  to  convey  to  his  Roman  readers  the  original 
salvific  significance  of  the  Isaianic  passage,  but  to  condemn  his  unbelieving  Jewish 
contemporaries  by  proving  their  stubbornness  and  unbelief  to  be  inexcusable.  What  an 
irony!  Initially,  the  feet  of  those  who  bring  "good  news"  to  Israel  are  wonderful;  but  now 
they  turn  out  to  be  woeful  because  they  have  become  bearers  of  "bad  news.  "  Thisreading 
may  be  strengthened  by  the  observation  made  above  that  Paul  deliberately  omitted  the 
latter  half  of  Isa.  52:  7,  in  which  the  main  gist  of  the  passage  lies.  If  this  reading  is 
accepted,  then  the  judgmental  tone  of  Paul's  citation  from  Isa.  52:  5  in  Rom.  2:  24  may  not 
be  merely  rhetorical,  as  R.  Hays  suggests;...  rather,  it  may  well  have  been  really  meant  by 
the  apostle. 
"'  See  R.  B.  Hays,  Echoes  ofScripture,  pp.  4546. 
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As  remarked  in  the  previous  section,  Rom.  10:  14-17  represents  the  first  part  of 
Paul's  argument  against  the  excusability  of1srael's  disobedience  in  Rom.  10:  14-2  1.  Verses 
14-15  affirm  that  God  has  appointed  and  sent  His  servants  to  Israel  to  declare  the  good 
news  of  His  victory  (over  sin  and  Satan  in  the  death  and  resurrection  of  Jesus).  Now  in 
verses  16-17  Paul  as  one  ofthe  messengers  sent  testifies  that  the  "good  news  "  they  declare 
has  not  met  a  proper  response  (i.  e.,  submission/acceptance  with  faith)  among  those  Jews 
to  whom  it  was  preached.  Having  pointed  out  in  10:  16a  that  "not  all  (Jews)  have  obeyed 
the  euaggelion",  he  moves  on  to  ground  his  statement.  in  Scripture.  For  him,  the  present 
situation  that  only  a  few  (Jews)  have  responded  to  the  "good  news"  appropriately  has  long 
been  foreseen  and  experienced  by  the  prophet  (Second)  Isaiah.  He  quotes  from  Isa.  53:  Ia 
in  10:  16b,  showing  that  just  as  the  Israelites  of  Isaiah's  day  paid  no  heed  to  God's 
message,  so  now  the  majority  of  his  Jewish  contemporaries  have  also  rejected  the  gospel 
which  he  and  his  fellow-messengers,  like  Peter  and  John,  proclaim. 
Isa.  53:  1,  in  its  original  context,  is  part  of  the  famous  Fourth  Servant  Song  in 
Isaiah.  It  introduces  the  report  of  the  work  of  Yahwehs  suffering  servant  and  its 
significant  effect  op.  Yahweh's  people  as  a  whole.  The  use  of  the  first  person  plural  in  the 
passage  presents  to  us  a  puzzling  problem:  who  are  being  referred  to  here?  The  first 
person  plural  here  obviously  suggests  a  third  party  who  probably  were  those  who  made 
the  report  in  the  subsequent  verses.  In  view  of  the  lack  of  sufficient  evidence  from  the 
context,  it  is  as  impossible  to  know  for  sure  the  real  identity  of  these  people  here  as  that 
of  the  mysterious  suffering  servant  of  Yahweh  in  the  whole  Song  (Isa.  52:  12-53:  12). 
What  can  be  said  with  some  confidence,  however,  is  this:  first,  these  people  were  not  the 
suffering  servant;  and  second,  they  seem  to  have  put  their  trust  in  Yahweh's  servant  and 
were  commissioned  by  Yahweh  to  bring  to  their  kinspeople  the  report  about  this 
284 mysterious  servant  and  his  task.  132  These  points  might  lend  support  to  the  theory  that  it 
was  the  prophet  who  was  speaking  here  as  the  representative  of  a  believing  community, 
though  the  support  lent  is  very  weak. 
Isa.  53:  1  represents  the  speakers'shock,  "wonder,  "  and  frustration,  as  they  had  seen, 
or  had  learned  of,  the  humiliation  and  disgraceful  fate  of  Yahwelfs  servant.  Astounded 
by  what  was  seen  and  heard,  they  wondered  if  their  report  would  have  been  believed  by 
their  kinspeople.  Read  in  this  light,  Isa.  53:  1  appears  to  be  a  rhetorical  question,  asked 
with  a  feeling  of  confusion  and  upset,  which  is  intended  to  stress  the  paucity  of  true 
believers  among  the  Israelites.  "'  So,  the  Isaianic  passage  reflects  the  lack  of  trust  in  the 
divine  message  on  Israel's  part  in  the  day  of  the  prophet;  and,  for  Paul,  it  is  precisely  of 
such  a  lack  of  trust  that  the  majority  of  his  Jewish  contemporaries  are  found  guilty. 
10.  Rom.  10:  20-21  cites  Isa.  65:  1-2 
Rom.  10:  20  'Huatag  U  &MOTOX[14  K01  XCYEI*  E1*)P6OT1V  [6V]  Wig  C[tý  gh  C11TOURV, 
tgýaVýq  iyEv6ltilv  -roiq  6ge  gý  kT[EpG)UCOCJIV. 
10:  21  np6q  UTO'V  'IUpah;  L  XeyEl'  O"X11VTýV  1*1[tep(XV  kýETEC'MOCC  -C&q  XEip(Xq 
got)  TCPOq  M6V  &nEI00f)V-rOt  Kal  aVT0,6YOV-ra. 
Isa.  65:  1-2  'Ettýavilq  k-'yEv6pijv  -coiq  6gý  gh  (il-cobuiv,  6p6Oijv  -roiq  ýge  gil 
67rEP&)T6)UIV....  kýE7TSWOCC  TCCq  XEtpaq  got)  6,  Xqv  -ri'lv  T)gepav  npog 
Aa6V  6:  7rEI00f)VTa  K(X't  6:  VTIA8YOVTa.... 
MT  Is.  65:  1 
.... 
)3w-ll3:  L  M55  )JIMSY33  1!?  XVJ  X155MV1,13 
65:  2 
....  OY  !?  M  OIN-1  5:  )  )-P  ).  nvJ-ic) 
"  This  second  point  is  not  obvious  in  the  Hebrew  text,  but  is  quite  clear  in  the  Greek 
one.  In  Isa.  53:  1  LXX,  the  speakers,  signified  by  the  first  person  plural  pronoun  ýg6v,  called 
God  as  Tord;  "  this  may  suggest  that  they  were  not  the  "nations"  mentioned  in  52:  15,  but  people 
within  Israel.  In  Isa.  53:  2  LXX,  according  to  A.  Rahlfs'edition,  the  verb  &vqyyefAaPev  (lit., 
"we  carried  back  tidings  of)  may  imply  that  the  speakers  were  commissioned  by  Yah-weh  as 
tidings-bearers  reporting  what  they  saw  and  heard.  On  the  identification  of  this  "we"  group,  see 
W.  A.  Clines,  I,  He,  We,  &  They  (JSOTS  1;  Sheffield:  JSOT  Press,  1978),  pp.  29-3  1. 
"'  Cf  E.  J.  Young,  The  Book  ofIsaiah,  vol.  3  (Grand  Rapids:  Eerdmans,  1972),  p340. 
285 The  above  text-diagram  clearly  exhibits  that,  although  some  minor  differences  are 
observed  in  word-  or  clause-order,  the  text  of  Paul's  lemma  basically  concurs  in  wording 
with  that  of  our  extant  LXX  tradition.  This  does  not  necessarily  imply  that  Paul's  lemma 
was  based  on  the  LXX.  The  textual  differences  between  Paul's  lemma  and  the  Hebrew 
Isa.  65:  1-2  may  be  explained  with  the  aid  of  other  textual  evidence.  "'  Even  if  Paul's 
lemma  were  based  on  the  LXX  tradition,  as  to  whether  or  not  their  textual  differences  can 
be  ascribed  to  the  apostle's  hand,  as  C.  D.  Stanley  maintains,  it  is  hard  for  us  to  have 
definitive  conclusions  in  view  of  the  meagre  textual  evidence.  "'  Rather  certain  is  the 
case  of  the  advancement  in  Rom.  10:  21  of  W61v  -ri'lv  ý[tcpav  to  the  beginning  position, 
in  which  case  emphasis  was  probably  intended  by  the  apostle.  "' 
In  Rom.  10:  18-2  1,  Paul  moves  on  to  the  second  part  of  his  argument  with  the 
rhetorical  question:  "Did  Israel  not  hear  and  know  the  gospel?  ".  As  in  the  previous  part 
of  his  argument  in  vv.  14-17,  Paul's  intention  here  is  to  prove  Israel's  fall  to  be  caused 
solely  by  her  own  stubbornness  and  disobedience.  By  citing  from  Isa.  65:  1-2,  as  well  as 
Ps.  19:  4  in  v.  18  and  Deut.  32:  21  in  v.  19,  the  apostle  underscores  Israel's  continuing 
disobedience.  No  less  than  the  Israelites  of  the  prophet's  day,  Paul's  unbelieving  Jewish 
contemporaries  have  hardened  their  hearts  to  God's  invitation  to  return  to  Him.  The 
afore-positioned  phrase  okilv  -rýv  ý[igpccv  of  Isa.  65:  2  in  Rom.  10:  21  stresses  the 
persistence  of  Israel's  obduracy  and  disobedience  to  God,  which  in  turn  implies  that 
Israel's  rebellion  is  willful. 
Paul's  use  ofIsa.  65:  1  in  Rom.  10:  20  deserves  some  discussion.  Most  scholars  have 
observed  a  discrepancy  of  interpretation  in  Paul's  use  of  Isa.  65:  1  and  Isa.  65:  2.  According 
134  For  instance,  the  presence  of  the  first  person  singular  direct  object  in  P-'.  [tE':  R  TI 
ýncpco-c6oiv  of  Paul's  lemma  might  have  been  based  on  a  Heb.  text-tradition  akin  to  IQIse,  in 
which  the  text  of  65:  1  reads  thus  )31!?  Xvj  X)55.  This  example  is  raised  by  T.  H.  Lim,  Holy 
Scripture  in  the  Qumran  Commentaries  andPauline  Letters  (Oxford:  Clarendon  Press,  1997), 
p.  147. 
See  C.  D.  Stanleys  detailed  discussion  in  Language  ofScripture,  pp.  14447. 
C.  D.  Stanley,  op.  cit.,  p.  146;  cf  also  E.  Kftsemann,  Romans,  p.  297;  and  J.  A.  Fitzmyer, 
Romans,  p.  600. 
286 to  the  present  context,  scholars  point  OUt,  137  Paul  has  understood  Isa.  65:  1  as  speaking  of 
the  Gentiles,  while  Isa.  65:  2  as  of  the  Jews.  In  their  original  context,  however,  both 
Isa.  65:  1  and  Isa.  65:  2  are  most  probably  addressed  to  and  speak  of  the  rebellious  and 
idolatrous  Israel,  who  was  condemned  by  Yahweh  as  a  people  "who  walk  in  a  way  that 
is  not  good,  following  their  own  devices"  (v.  2;  NRSV).  Hence,  Paul's  use  of  Isa.  65:  1  is 
clearly  at  odds  with  its  original  context. 
This  interpretation  represents  the  consensus  held  by  the  majority  of  scholars, 
whether  of  Pauline  studies  or  even  of  OT  studies.  It  is  true,  in  my  opinion,  that  according 
to  their  immediate  context,  the  Isaianic  phrases  "those  who  do  not  seek  me"  and  "those 
who  do  not  ask  for  me"  should  naturally  be  understood  as  referring  to  the  rebellious  Israel. 
This  reading  perhaps  can  find  support  in  Isa.  65:  12,  where  Israel  was  accused  of  having 
ignored  Yahweh's  calling  to  her  to  repentance.  So  there  is  no  doubt  that  Paul  here  in 
using  Isa.  65:  1  has  changed  the  original  referent  ofthe  passage  from  "the  Israelites"  to  "the 
Gentiles.  "  How  then  did  Paul  come  to  such  an  interpretation  (or  application)  of  the 
Isaianic  passage  when  its  original  immediate  context  does  not  seem  to  allow  that?  To 
answer  the  question,  I  would  like  to  suggest,  we  should  turn  to  the  larger  context,  both 
literary  and  theological,  of  the  Isaianic  passage,  or  perhaps  to  the  entire  Book  of  Isaiah. 
Recently,  J.  A.  Motyer,  in  his  scrutiny  of  Isa.  65  and  Isa.  66,  has  observed  certain 
thematic  parallels  between  the  two  chapters,  which  present  themselves  in  a  chiastic 
pattern.  For  our  purposes,  Motyer's  analysis  is  reproduced  in  full  as  follows: 
A'  The  Lords  call  to  those  who  had  not  previously  sought  or  known  him  (65:  1) 
B'  The  Lord's  requital  on  those  who  have  rebelled  and  followed  cults  (2-7) 
C,  A  preserved  remnant,  his  servants,  who  will  inherit  his  land  (8-10) 
DI  Those  who  forsake  the  Lord  and  follow  cults  are  destined  for  slaughter  because  they  did 
not  answer  but  chose  what  did  not  please  him  (11-  12) 
E  Joys  for  the  Lord's  servants  in  the  new  creation.  The  new  Jerusalem  and  its  people  (13- 
25) 
"'  See,  e.  g.,  0.  Kuss,  Der  R6merbrief  -  Rom.  8,19-11,36  (Regensburg:  Pustet,  1978), 
p.  780;  I-1.  Hfibner,  Gottes  Ich  undIsrael  (G6ttingen:  Vandenhoeck  &  Ruprecht,  1984),  p.  98;  B. 
Byrne,  Romans,  p.  327;  D.  Moo,  Romans,  p.  669. 
287 D'  Those  who  have  chosen  their  own  Nvay  and  their  improper  worship.  They  are  under 
judgment  because  the  Lord  called  and  they  did  not  answer  but  chose  what  did  not  please 
him  (66:  14) 
C,  The  glorious  future  of  those  who  tremble  at  the  Lord's  word,  the  miracle  children  of 
Zion,  the  Lord's  servant  (5-14) 
B2  Judgment  on  those  who  follow  cults  (15-17) 
Aý  The  Lord!  s  call  to  those  who  have  not  previously  heard  (18-2  1) 
Conclusion:  Jerusalem,  pilgrimage  centre  for  the  whole  world  (22-24)  138 
Based  on  this  analysis,  Motyer  has  remarked  that  "a  reference  here  [in  65:  1]  to  the 
Gentiles  fits  the  pattern  of  the  whole....  66:  18-21  matches  the  present  verse  [65:  1]  in 
speaking  of  'nations"who  have  not  seen  my  gloriV  and  'have  not  heard  the  report  ofme'.  031 
Motyer's  analysis  of  the  thematic  structure  of  Isa.  65-66  can  in  general  apply  to  the  Greek 
text,  although  it  is  based  on  the  Hebrew  one.  Motyer's  analysis  betrays  his  attempts  to 
harmonize  the  discrepancy  of  Paul's  use  of  Isa.  65:  1;  but  unfortunately,  his  arguments,  in 
my  opinion,  are  not  always  convincing"'  or  applicable  to  the  Greek  text.  '4' 
Despite  this,  his  analysis  of  the  two  chapters  does  have  a  merit,  namely  that  it 
widens  our  horizon  in  reading  the  prophet's  final  oracle  about  the  divinely  ordained 
destiny  of  the  nations  as  well  as  that  of  Israel:  the  larger  liter=  context  of  Isa.  65:  1  offers 
"'  J.  A.  Motyer,  Prophecy  ofIsaiah,  pp.  522-23. 
139  J.  A.  Motyer,  op.  cit.,  p.  523. 
"'  For  instan'6e,  Motyer's  comment,  that  "the  words  to  a  nation  that  did  not  call  on  my 
name  could  not  at  any  point  be  used  as  a  description  of  Israel,  for  there  were  always  those  who 
did  call"  (p.  523;  italics  his),  seems  pointless.  For,  first  of  all,  he  has  overlooked  Isa.  65:  12; 
secondly,  here  the  words  "do  not  seek  me"  and  "do  not  ask  for  me"  may  well  be  rhetorical, 
ironically  implying  the  self-reliance  of  Israel,  one  of  Israel's  major  sins  condemned  by  the 
prophet(s)  throughout  the  Book  of  Isaiah  as  a  whole. 
For  instance,  Motyees  taking  )IIVJ'113  and  )nXN)33  as  "tolerative  niphals"  (meaning 
"let  myself  be  sought"  and  "let  myself  be  found"  respectively)  is  hardly  applicable  to  the  Greek 
text;  and  neither  is  his  observation  that  K-1p,  in  65:  lb  should  be  q6rd'  (he  was  called),  not  qdr-a' 
(he  called).  Note,  however,  that  if  Paul's  lemma  can  be  proved  to  have  been  based  on  the 
Hebrew  text,  these  arguments  mightbe  helpful  injustifying  Paul's  use  oflsa.  65:  1  to  the  Gentiles; 
cf.  J.  N.  Oswalt,  The  Book  of1saiah  -  Chapters  40-66  "COT;  Grand  Rapids:  Eerdmans,  1998), 
p.  636,  n.  22. 
288 clues  in  light  of  which  the  passage  may  be  understood  as  speaking  of  the  Gentiles.  This 
is  not  to  suggest  that  Paul  would  have  read  Isa.  65:  1  in  the  way  that  Motyer  does,  but 
rather  that  the  apostle  might  have  read  the  present  passage  against  its  larger  literary 
context,  at  least  in  light  of  what  follows  in  the  subsequent  verses  (esp.  w.  17,25)  and 
Isa.  66  (esp.  66:  18-23).  "' 
. 
Moreover,  theologically,  throughout  the  Book  ofIsaiah  as  awhole,  the  notion  that 
the  nations  will  share  in  the  eschatological  blessings  of  Israel  predominates.  143  This 
notion,  as  we  pointed  out  earlier,  is  not  foreign  to  our  apostle  to  the  Gentiles;  indeed, 
traces  of  its  influence  upon  Paul  are  found  scattered  all  over  the  present  letter,  e.  g.,  as  we 
shall  see,  his  citation  from  Isa.  11:  10  in  Rom.  15:  12.  Considering  this,  it  seems  likely  that 
Paul  may  have  had  in  mind,  or  been  "biased"  by,  such  a  notion  when  he  was  citing  from 
Isa.  65:  1  in  10:  20.  In  sum,  viewed  from  the  wider  context  of  Isa.  65:  1-2  and  the  entire 
Isaianic  tradition  concerning  the  nations,  Paul's  use  of  Isa.  65:  1  to  the  Gentiles  does  seem 
to  make  some  sense. 
As  for  his  use  of  Isa.  65:  2  in  Rom.  10:  2  1,  Paul  precisely  concurs  with  the  original 
context  of  the  Isaianic  verse;  this  is  universally  accepted  by  all  scholars  and  so  needs  no 
further  discussion. 
Before  leaving  our  discussion  of  Paul's  citation  of  Isa.  65:  1-2  in  Rom.  10:  20-2  1, 
there  is  an  interesting,  and  perhaps  significant,  observation  to  be  made.  Isa.  65:  1  is  cited 
to  collaborate  with  the  citation  of  Deut.  32:  21.  As  the  train  of  thought  in  the  present 
context  suggests,  both  of  them  are  cited  to  serve  in  an  indirect  way  as  an  answer  to  the 
rhetorical  question  in  Rom.  10:  1  9a,  "Has  Israel  not  known/  understood?  ".  For  Paul,  there 
is  no  doubt  that  Israel  has  known/understood  the  "word  about  Christ"  (v.  17;  =  the 
142  Isa.  65:  17,25  and  66:  18-23  clearly  envisage  the  coming  of  a  very  bright  future,  which 
certainly  concerns  all  humanity,  bo 
, 
th  Israelite  and  non-Israelite.  It  appears  difficult  to  think  that 
Paul  would  have  missed  such  an  eschatological  vision  about  the  End  of  humanity  (cf 
Rom.  11:  25-27).  What  is  more,  the  remnant  motif  occurs  both  in  Isa.  65:  8-10,13-16  and  in 
Rom.  11:  1-10.  All  this  suggests  that  the  larger  context  of  Isa.  65:  1-2  may  have  helped  shape  the 
apostle's  eschatological  vision  and  understanding. 
143  See,  e.  g.,  Isa.  2:  2-5;  11:  10;  42:  6-7;  49:  6;  60:  3-12;  66:  18-23. 
289 "gospel,  "  v.  16),  because  she  had  Moses  first  and  then  Isaiah  sent  to  bring  it  to  her.  Along 
this  line  of  logic,  it  appears  natural  to  read  the  words  of  Moses  (Deut.  32:  2  1)  and  of  Isaiah 
(Isa.  65:  1)  as  representing  the  "word  about  Christ.  "  As  suggested  by  the  context, 
Deut.  32:  21  and  Isa.  65:  1  are  applied  by  Paul  to  the  Gentiles,  making  the  point  that  a 
particular  relationship  is  to  be,  or,  perhaps  better,  has  been,  established  between  God  and 
the  nations/Gentiles.  Here,  without  a  doubt,  the  apostle  is  referring  to  his  Gentile 
converts.  In  other  words,  the  apostle  has  read  in  Deut.  32:  21  and  Isa.  65:  1  a  divine"' 
proclamation  that  Gentiles  will  be  accepted  as  the  people  of  God.  If  this  reading  is 
granted,  then,  at  least  in  this  context,  by  the  term  EU(tyyOtov  (v.  16)  or  *  ý[La  Xpt(j-coO  P 
(v.  17),  Paul  maywell  have  meant  God's  inclusion  through  Christ  of  the  Gentiles  as  part 
of  His  people,  which  is  to  be  realiýed  through  his  current  Gentile  mission  (cf  Rom.  11:  13- 
14,25-32). 
If  Paul  regards  the  inclusion  of  the  Gentiles  into  God's  people  as  (if  not  the)  one 
of  the  distinct  aspects  of  the  gospel/"word  about  Christ"  that  he  is  committed  to  preach, 
and  if  his  citation  of  Isa.  65:  2  in  Rom.  10:  21  is  to  expose  Israel's  obduracy  and 
disobedience  to  the  gospel,  as  almost  all  scholars  have  commented,  then  could  we 
conclude  that  Israel's  fault,  in  Paul's  view,  is  her  stubborn  rejection  ofGod's  eschatological 
inclusion'of  the  Gentiles  as  part  of  His  people?  The  answer  is  apparently,  "Yes!  ""'  But 
in  view  of  the  larger  context  of  Rom.  10:  18-21  "'  and  of  the  Jewish  traditions  about  the 
inclusion  of  the  nations  into  God's  people  current  in  Paul's  day,  "'  in  my  opinion,  the  real 
Note  that  in  both  Deut32:  21  and  Isa.  65:  1  the  subject  is,  in  Hfibner's  words,  "Ich 
Gottes.  " 
"'  So  L.  T.  Johnson,  Reading  Ronzans,  p.  164;  cf  also  S.  K.  Stowers,  A  Rereading  of 
Ronians,  pp.  311-12. 
"SeeRom.  10:  1-13,17andl5:  8-9.  Note  that  Paul  cites  Deut.  32:  43  in  Rom.  15:  10;  so 
Rom.  15:  8-9  may  serve  as  a  piece  of  side-evidence  here. 
147  See  T.  L.  Donaldson,  Paul  and  the  Gentiles,  pp.  52-74,  for  a  very  useful  discussion  of 
different  Jewish  traditions  that  were  current  in  Paul's  time  about  the  acceptance  of  the 
nations/Gentiles  as  God's  people.  Donaldson  points  out,  first,  that  it  was  no  question  to  the  Jews 
around  the  turn  of  the  era  that  Israel's  eternal  blessings  would  be  extended  to  the  nations  at  the 
end  of  days,  even  though  different  sectors  of  Jews  may  have  had  different  views  about  the 
290 nature  of  Israel's  fault,  for  the  apostle,  is  "simply"  christological.  "'  In  other  words,  the 
apostle  finds  fault  with  Israel,  not  because  she  rejects  the  nations  to  be  included  as  part 
of  God's  people,  but  because  she  has  stubbornly  and  continually  rejected  Christ  the 
divinely  appointed  agent  through  whom  -alone,  apart  from  the  Torah,  the  Gentiles  are  to 
be  accepted  as  part  of  God's  people. 
Why  then  does  Paul  here  underscore  the  inclusion  ofthe  Gentiles  into  God's  people 
as  one  of  the  aspects  or  effects  of  the  gospel?  The  reason  may  be  in-ferred  from  a  reading 
of  the  subsequent  chapter.  In  Rom.  11,  he  shifts  the  topic  of  discussion  to  his  Gentile 
mission  and  delineates  its  significance  for  the  salvation  of  Israel  from  an  eschatological 
perspective.  Read  in  the  light  of  Rom.  11,  then,  Paul's  citation  and  application  to  the 
Gentiles  of  Deut.  32:  21  and  Isa.  65:  1  in  Rom.  10:  19b-20  brings  in,  paves  the  way  for,  and, 
to  some  degree,  directs  his  subsequent  sayings. 
Apart  from  having  such  a  transitional  purpose,  furthermore,  Paul's  citation  and 
application  to  the  Gentiles  of  Deut.  32:  21  and  Isa.  65:  1,  viewed  from  the  larger  context 
(esp.  Rom.  14:  1-15:  7),  also  serves  to  remind,  in  an  indirect  way,  the  "Judaized"  149 
Christians  in  Rome  of  the  insignificance  for  one's  identity  and  membership  in  the 
eschatological  community  of  the  Torah  and  its  cultic  and  ritual  statutes,  to  which  these 
Christians  still  adhered  in  one  way  or  another. 
salvation  ofthe  nations;  and  second,  that  the  Torah  and  its  observances  did  play  a  significant  part 
in  the  salvation  of  the  nations,  even  though  its  significance  may  have  varied  in  different  circles 
of  Jewish  tradition. 
"'  The  christological  nature  of  Israel's  fault  is  only  one  side  of  the  same  coin;  the  other 
side  is  concerned  with  Israel's  self-reliance,  as  we  have  pointed  out  earlier.  In  my  view,  Israel's 
rejection  of  Christ  Jesus  and  her  self-reliance  are  closely  inter-related,  perhaps  with  the  former 
being  the  effect  of  the  latter.  On  this  problem,  I  think  T.  Laato's  comment  is  certainly  on  target: 
"Paulus  kritisiert  diejfjdische  Soteriologie  sowohl  ffir  ihre  anthropozentrische  als  auch  fur  ihre 
antichristologi:  sche  (my  emphasis)  Implikation"  (his  italics;  T.  Laato,  Paulus  unddasJudentum, 
p.  250). 
"'By  this  term,  Ireferto  the  Torah-abiding  Jews  andthose  who  are  non-Jewishby  nature 
but  are  attracted  to,  and  adopt,  the  Jewish  way  of  life. 
291 c.  The  Isaianic  Tradition  in  Romans  11 
11.  Rom.  11:  5  -+  The  Isaianic  remnant  motif 
Rom.  11:  5  OU'-CG)q  OVV  Mll  EV  T6  VOV  MIP6  XEigýM  KCCT'  i1CXOy1'JV  XaptToq  1' 
Y8YOVEV- 
No  passage  can  be  adduced  from  Isaiah  as  a  parallel  text  to  Rom.  11:  5;  on  the 
contrary,  I  Kings  19,  which  is  cited  in  Rom.  11:  3-4,  seems  to  be  the  major  OT 
undercurrent  of  Paul's  sayings  here.  Despite  this,  however,  Paul's  use  ofthe  term  XEigga 
strongly  suggests  that  the  Isaianic  remnant  tradition  too  had  indeed  exerted  certain 
influence  upon  Paul  even  in  this  passage,  for  the  Use  Of  Wggu  here  was  probably 
indebted  to  Isa.  10:  22-23,  a  passage  cited  by  Paul  in  Rom.  9:  27  in  which  a  cognate  term 
ftQ,  E1JLgCC  occurs. 
In  Rom.  11:  1-6  Paul  deals  with  the  problem  of  whether  God  has  abandoned  His 
people  due  to  its  unfaithfulness.  This  is  clearly  a  logical  inference  from  what  he  has  said 
in  Rom.  10:  16-2  1.  To  deny  such  an  inference,  Paul  argues  that  the  fact  that  he  himselfhas 
been  saved  testifies  that  God  has  not  abandoned  His  people  Israel.  He  then  further 
reinforces  his  argument  by  citing  the  story  ofElijah,  which  is  clearly  intended  to  illustrate 
the  consistency  of  the  way  God  deals  with  unfaithful  Israel.  For  Paul,  Israel's 
unfaithfulness  is  not  a  new  thing;  nor  is  the  situation  of  the  majority  of  the  people  being 
disobedient  and  unfaithful  unprecedented.  Indeed,  it  did  happen  hundreds  of  years 
earlier,  in  the  day  of  Elijah.  Despite  Israel's  unfaithfulness,  however,  God  remained 
faithful  and  merciful  toward  Israel.  Therefore,  Paul  was  convinced  thatjust  as  God  kept 
His  promise  to  and  covenant  with  Israel  at  the  time  ofElijah,  so  He  would  remain  faithful 
and  merciful  to  Israel  by  not  abandoning  her  even  in  his  day.  Here  a  seed  of  hope  is  sown 
for  the  salvation  of  his  unbelieving  contemporary  Jews,  and  this  seed  of  hope  will  come 
to  its  full  bloom  later  in  vv.  25-27. 
12.  Rom.  11:  8  cites  Isa.  29:  10 
Rom.  11:  8  KaO('i)q  YPYPCCTCTat'  Eo:  b(OKF-V  akoig  6  OEbq  7UVE6Aa  KCCT(XV6EEG)q, 
6ýOaXjtobq  rof)  ttý  PhizEtv  ical  com  To6  [ti'l  &rcouav,  &oq  -rýq 
292 III  U11[tEpov  71gepaq. 
Isa.  29:  10  OTI  TCETc6TiKEv  upfig  K6ptoq  IrVEýR(XTI  KaTaV6ýEG)g  Kat  KCCg[IU(JEI 
Tobq  6ýE)aX[tobg  auT(;  )v  Kai  .... 
MT  Is29:  10 
... 
OD)Yy  31M  ONY)l  -11)31131  r1lI  1-111-1)  t3-:  ))t7y  1,03  )D 
In  Rom.  11:  8  Paul  cites  from  Scripture  to  buttress  his  point  made  in  11:  7.  The 
words  of  Scripture  are  introduced  simply  by  his  oft-used  formula  KaOw'q  yeypaTcTat,  flas 
it  is  written.  "  Because  of  this,  the  origin  of  the  scriptural  words  cited  remains  obscure. 
A  comparison  of  the  text  of  Rom,  11:  8  with  that  of  Isa.  29:  10  (whether  the  Hebrew  one  or 
the  Greek)  shows  that  these  two  passages  share  a  very  distinctive  phrase,  i.  e.,  "a  spirit  of 
deep  sleep"  (nn-rin  nn  =  TcvEi)[t(x  Kwrav6ýEo)q).  Since  this  phrase,  whether  the 
Hebrew  or  the  Greek,  occurs  only  once  in  the  OT,  the  allusive  relationship  between 
Rom.  11:  8  and  Isa.  29:  10  appears  to  be  most  likely.  However,  the  fact  that  the  verbal 
commonality  shared  by  these  two  passages  is  thin  suggests  that  the  Isaianic  passage  may 
be  simply  one  of  the  OT  base-texts  that  exerted  influence  on  the  apostle's  thinking  here. 
In  other  words,  the  scriptural  citation  in  Rom.  11:  8  is  composite,  consisting  of  some  other 
passage(s)  as  well  as  Isa.  29:  10.  It  has  been  suggested,  and  seems  widely  accepted,  that 
Deut.  29:  3  (MT=LXX)  is  linguistically  the  other  closest  passage  that  lies  behind  Paul's 
scriptural  citation  here.  150 
The  verbal  resemblance  between  Rom.  11:  8,  Deut.  29:  3  (MT=LXX),  and  Isa.  29:  10 
suggests  that  the  Isaianic  passage  plays  a  secondary  role  (only  in  terms  of  wording)  in 
Paul's  scriptural  citation  here.  In  other  words,  the  scriptural  citation  in  Rom.  11:  8  is 
primarily  based  on  Deut.  29:  3  (MT=LXX)  and  yet  conflated  with  a  phrase  from  Isa.  29:  10. 
As  regards  wording,  Paul's  lemma  does  not  exactly  follow  the  Deut.  passage;  based  on 
textual  evidence,  traces  are  found  of  Paul's  intentional  changes  of  the  Deut.  text.  The 
most  obvious  of  the  textual  alterations  is  the  change  from  negative  to  positive  in  the  main 
clause  and  from  positive  to  negative  in  the  two  substantival  infinitive  clauses.  These 
I"  Deut.  29:  3  runs  thus  in  Greek:  imll  oýK  95wiccv  Kt)ptoq  6  OEbq  ýgiv  Kapbiav 
EibgVal  Kccl  6,  ýOaXgobq  P.  XgicEtv  K01  WTCC  6:  KOUEIV  gWqrýq  TIgEpaq  m6-111q;  and  in  Hebrew: 
111-11  OP-11  ly  YYIVJ5  WIWI  311N,  15  tPPYl  31YI5:  15  M5  IM  X51. 
293 changes  are  clearly  made  to  fit  the  present  context  befter.  151 
Why  then  did  Paul  merge  into  the  Deut.  passage  a  phrase,  "a  spirit  of  deep  sleep,  " 
extracted  from  Isa.  29:  10?  What  significance,  if  any,  does  the  Isaianic  phrase,  being 
conflated  into  the  main  Deut.  passage,  bring  to  the  apostle's  argument  here?  To  answer 
these  questions,  let  us  start  with  the  Deut.  passage. 
In  its  original  context,  Deut.  29:  3  (MT=LXX)  stands  at  the  beginning  of  the  final 
words  of  Moses'valedictory  address  to  the  second  Exodus  generation.  Deut.  29:  2-4  starts 
Moses'farewell  address  with  a  review  of  the  wonderful  deeds  of  Yahweh  done  for  the 
Israelites  from  the  day  of  their  coming  out  of  Egypt  to  "this  very  day.  "  The  first  Exodus 
generation  and  now  the  second  one  had  seen  all  that  Yahweh  did  before  them  during  the 
days  of  the  Exodus  and  the  Wandering  in  the  desert,  but  unfortunately  they  did  not 
understand  what  all  this  meant  to  them.  Moses  attributed  the  dullness  of  the  Israelites  to 
Yahweh  Himself-,  in  his  view,  it  was  Yahweh  who  "has  not  given  [the  Israelites]  a  mind 
to  understand,  or  eyes  to  see,  or  ears  to  hear.  "  The  context  clearly  shows  that  Moses' 
language,  though  it  sounds  a  bitjudgmental,  is  not  so  harsh  and  severe.  Moses'words  in 
Deut.  29:  4  (=  29:  3  MT  &  LXX)  are  not  followed  by  announcements  of  punishment,  but 
instead  an  exhortation  to  be  faithful  to  the  covenant  with  Yahweh  and  be  observant  to  His 
commandments  (cf  v.  9). 
Compared  with  the  Deut.  passage,  Isa.  29:  10  no  doubt  strikes  a  harsher  note  of 
judgment.  As  its  context  shows,  Isa.  29:  9-10  represents  a  prophetic  oracle  of  accusation 
blaming  Israel  for  her  spiritual  dullness/blindness  to  Yahwehs  will.  In  the  prophefs  view, 
Israel  became  dull  and  blind  not  because  she  was  drunk  from  wine  or  strong  drink,  but 
because  of  Yahweh's  providential  will.  As  in  Isa.  6:  9-10,  a  passage  echoed  here,  152  the 
prophet  learned  that  since  Israel  deliberately  shut  her  ears  to  Yahweh's  call,  so  Yahweh 
"'  For  detailed  discussion.  of  the  apostle's  modifications  of  the  Deut.  text,  see  D.  -A. 
Koch,  SchrifitalsZeuge,  pp.  170-71;  C.  D.  Stanley,  Language  ofScripture,  pp.  158-63. 
"'  For  a  discussion  of  Isa.  6:  9-10's  influence  upon  the  subsequent  sayings  in  the  entire 
Book  of  Isaiah,  see  H.  G.  M.  Williamson,  The  Book  Called  Isaiah  (Oxford:  Clarendon,  1994), 
pp.  46-51,  esp.  p.  48,  where  Williamson  also  points  out  that  "Isa.  29:  9-10  [is]  generally  agreed  to 
be  by  Isaiah  himself  " 
294 left  her  dumb  and  insensitive  to  His  salvation  and  finally  to  be  delivered  to  destruction  (cf 
29:  13-16;  30:  10).  "'  However,  Isa.  29:  10,  though  it  sounds  harsher  in  mood,  c  oheres  with 
Deut.  29:  4  in  regarding  Israel's  dullness  as  the  work  of  Yahweh.  Thus,  thematically,  the 
two  passages  differ  little;  but  regarding  the  tone  of  language,  they  obviously  strike  a 
different  note. 
, 
If  the  above  understanding  of  the  context  and  content  of  the  two  passages  is 
granted,  we  are  in  a  good  position  to  see  why  Paul  based  his  lemma  primarily  on  the  Deut. 
passage  and  yet  conflated  with  it  a  short  phrase  from  the  Isaianic  passage.  In  Rom.  11, 
Paul  is  defending  God's  faithfulness"'  to  Israel  by  dismissing  all  false  conclusions  (which 
may  be  drawn  by  his  readers  from  his  preceding  sayings)  that  Israel  has  been  abandoned 
by  her  God  and  that  her  fall  is  fatal  and  totally  irrecoverable.  According  to  the  context, 
the  apostle  does  not  appear  to  accuse  Israel  (i.  e.,  his  contemporary  unbelieving  Jews)  of 
her  unbelief.  Rather,  he  seems  to  deliver  to  his  readers  in  Rome  a  word  of  hope,  one 
concerning  the  final  salvation  of  Israel  (cf,  11:  25-27).  In  such  a  context,  then,  it  would 
no  doubt  be  reasonable  for  Paul  to  choose  Deut.  29:  4  as  the  base-text  of  his  scriptural 
support,  given  its  less  polemical  and  judgmental  mood. 
Why  then  does  he  use  the  Isaianic  phrase,  "a  spirit  of  deep  sleep"?  It  is  true  that 
Isa.  29:  10,  in  its  original  context,  carries  a  relatively  more  negative  sense  or  implication; 
yet,  in  using  the  phrase  "a  spirit  of  deep  sleep,  "  Paul's  primary  interest  is  probably  not  in 
thejudgmental  aspect  ofthe  passage  from  which  the  phrase  is  extracted,  as  we  have  noted 
from  the  Rom.  context,  but  in  the  plain  meaning  and  implication  of  the  phrase  itself.  The 
phrase  "a  spirit  of  deep  sleep"  itself  implies  not  only  insensitivity  but  also  a  possibility  of 
resuscitation.  This  is  clearly  seen  from  the  story  of  the  creation  of  the  first  woman  in 
'5'  H.  Wildberger,  Jesaja  28-39,  p.  1115,  comments:  "Die  FWuerschaft  benimmt  sich 
verblendet  und  verfdllt  damit  der  Blindheit.  Sic  hat  die  Frefficit  der  Entscheidung  verloren,  und 
nun  gibt  sie  Jahwe  dieser  ihrer  selbstgewählten  Unfreiheit  preis.  Verstockung  durch  Gott  steht 
in  einem  nicht  zu  entflechtenden  Zusammenhang  mit  der  Selbstverstockung  des  Menschen.  " 
"  Note  that  in  Rom.  II  Paul's  "God-talk"  becomes  more  explicit  and  dominant  than  in 
the  two  previous  chapters;  this  appears  to  suggest  that  at  least  one  of  the  apostle's  principal 
concerns  here  is  God  Himself  and  His  faithftitness  and  "rightness.  " 
295 Gen.  2:  21-23.  In  Gen.  2:  21,  Adam  was  given  by  Yahweh  a  deep  sleep  (MT:  -M31-13i; 
LXX:  gmy-rccuiq),  and  after  the  creation  ofthe  woman,  Adam  regained  his  consciousness 
(cf.  Gen.  2:  22).  That  Paul  must  have  had  in  mind  the  stories  of  the  creation  of  Adam  and 
Eve  and  their  Fall  when  composing  Rom.  is  evident  (cf.  1:  19-20  &  8:  18-25;  5:  12-2  1).  So, 
in  view  of  all  this,  it  does  not  seem  far-fetched  to  claim  that  by  using  the  Isaianic  phrase 
"a  spirit  of  deep  sleep"  Paul  saw  Israel's  hardheartedness  and  insensitivity  to  the  gospel 
simply  as  temporaryjust  as  Adamwas  temporarily  brought  (by  Yahweh)  into  a  deep  sleep 
and  later  resuscitated  after  Yahweh's  wonderful  work  for  him,  and  that  one  day,  Paul 
believed,  Israel  would  restore  her  consciousness  and  respond  to  the  gospel  properly  (cf 
11:  25-27).  This  reading  may  be  sustained  by  the  fact  that  Paul  intentionally  chose  as  his 
base-text  Deut.  29:  3,  where  the  phrase  9(,  )q  -rýq  (311[LEPOV  ý[tgpccq  seems  to  imply  a 
temporal  limit  for  Israel's  "deep  sleep.  "  Therefore,  while  in  Isa.  29:  10,  the  giving  to  Israel 
ofthe  "spirit  of  deep  sleep"  causes  a  permanent  dullness  in  her  and  so  guarantees  the 
divine  punishment  ofher,  in  Rom.  11:  8  it  effects  on  Israel  a  temporary  insensitivity,  which 
ends  up  paradoxically  serving  a  salvific  purpose. 
Does  Paul  use  the  Isaianic  phrase  "a  spirit  of  deep  sleep"  out  of  its  context  then? 
Probably  not.  First  of  all,  Paul  does  not  distort  the  meaning  and  function  of  the  Isaianic 
phrase  itself.  In  both  the  Isaianic  and  the  Rom.  contexts,  the  phrase  is  taken  to  signify 
Israel's  dullness  and  insensitivity  to  God's  will  and  message;  and  in  both  contexts,  it  is 
God  Himselfwho  is  regarded  as  the  ultimate  architect  for  Israel's  "deep-sleep.  "  Moreover, 
as  is  pointed  out  above,  when  using  Isaiah's  "a  spirit  of  deep  sleep,  "  Paul  probably  did  not 
intend  to  transplant  its  original  theological  significance  into  its  new  context;  rather,  his 
use  of  the  phrase  is  very  likely  focused  on  the  phrase's  verbal  meaning.  In  other  words, 
the  original  judgmental  aspect  of  the  prophet's  message  played  little  (if  any)  part  in  the 
apostle's  argument.  This  is  not  only  suggested  by  the  larger  conteA  as  is  noted  earlier,  but 
also  by  the  immediate  one.  In  Rom.  11:  9-10,  Ps.  68:  22-23  too  is  cited  and  no  doubt  is 
intended  to  work  with  the  preceding  composite  citation  (Deut.  29:  4  +  Isa.  29:  10)  to  further 
strengthen  and  qualify  v7s  ol  bi  ý-otnOll  e*n(opCOE)i1aav.  These  scriptural  citations, 
sharing  a  common  motif  that  God  has  caused  some  (disobedient,  ungodly)  people  to 
296 become  dumb,  blind,  and  self-snared,  "'  are  probably  intended  to  explain  the  present 
situation  of  the  unbelieving  "Israel,  "  thereby  rounding  off  the  whole  section  (vv.  I  -10). 
Hence,  in  my  opinion,  Paul's  use  of  Scripture  in  vv.  8-10  is  not  to  condemn  the  hardened 
Israel  but  merely  to  highlight  the  fact  that  the  unbelieving  Jews  are  hardened  by  none 
other  than  God  Himself  and  that,  by  God's  providence,  their  state  of  hardheartedness 
would  one  day  be  over. 
13.  Rom.  11:  26-27  cites  Isa.  59:  20-21  &  27:  9 
Rom.  11:  26-27  Kall  OU'TWý  n&q  'IUpahX  (Y(O"GC-TaI,  'KaO('L)q  Ygypan'Ual-  ýýEl 
kK  Y,  16V  0  P'UOgEVOq,  &nO(J-CpC*EI  auEpEfaq  6:  no' 
'laK(;  )P.  Kall 
all-cil  au-roiq  ý  nap'  igoO  btaOAKII,  6-cav  6:  ýgXwgai  caq 
6gap-rtaq  auucov. 
Isa.  59:  20-21  Kall  l'ICEI  e'VIEKEV  EICOV  6  P'V%tEVOq  Kat  anO(7Tp8*Et  aGEPEfaq 
&n6  larcwp.  Kalt  aftil  akoig  ý  nap'  ýgof)  6ta()4KII.... 
Isa.  27:  9  6wcofto  &.  (ýatpEOAuE-rat  ý  Avogftx  Iamap,  Kall  -roBT6  Ca-civ 
EV,  koyla  al)-cob,  6,  rav  6ý6.  Wpat  au-rob  -rhv  &gap-cfav 
.... 
MT  Is.  59:  20f  )3LxI  ON3  :  1,  py):  1  ))V)D  ):  lv-)!  71  5MI)  II)S5  X:  11 
....  OMM 
MT  Is.  27:  9 
....  )nxvn  'vorn  no  5n  rom  app  py  nmn  1-:  )5 
Almost  all  scholars  are  agreed  that  the  scriptural  citation  in  the  famous  Rom.  11:  26- 
27  is  composite,  conflating  two  Isaianic  passages  (Isa.  59:  20-21  and  Isa.  27:  9).  "' 
"'  Ps.  69:  22-23,  in  its  original  context,  represents  the  psalmisfs  invocation  of  divine 
punishment  upon  his  foes,  who  treated  him  so  badly,  and  thus,  it  strikes a  very  harsh  note  of 
accusation;  ef  M.  E.  Tate,  Psalms  5.1-100  (WBC  20;  Texas:  Word,  1990),  pp.  199,20  1.  However, 
the  present  Rom.  context  does  not  seem  to  allow  us  to  read  it  that  way;  contra  F.  J.  Leenhardt, 
The  Epistle  to  the  Romans  (London:  Lutterworth,  196  1),  p.  2  80.  Rather,  since  it  stands  in  parallel 
to  the  preceding  Deut.  -Isa.  citation,  it  is  plausible  to  see  it  as  sharing  a  common  motif  and 
function  with  the  composite  citation.  In  fact,  the  Ps.  citation  does  have  a  linguistic  link  with  the 
Deut.  -Isa.  citation:  "eyes  not  to  see.  "  It  was  very  probably  this  linguistic  link  that  interested  Paul 
in  citing  it  here. 
"'Some  scholars  have  also  included,  or  read  an  allusion  to,  Jer.  31:  33-34  here.  However, 
the  lingusitic  evidence  seems  to  render  such  a  reading  less  likely,  though  its  possibility  cannot 
297 However,  not  all  scholars  have  concurred  that  the  conflation  of  the  two  Isaianic  passages 
can  be  traced  back  to  the  hand  ofthe  apostle  himself  Recently,  for  instance,  C.  D.  Stanley 
advocates  that  it  "seems  more  likely"  to  see  the  conflation  of  Isa.  59:  20-21  with  27:  9  as  not 
original  with  Paul  himself  but  his  appropriation  of  "a  traditional  prooftext  from  either  the 
Jewish  synagogue...  or  Jewish  Christian  apologetics....  ""'  Stanley  has  refined  his  theory 
later  in  an  article  in  which  he  has  reached  a  rather  firmer  conclusion:  "Paul  has  drawn  his 
quotation  in  Rom.  11.25-26  [26-27?  ]  not  directly  from  the  Jewish  Scriptures,  but  rather 
from  a  Jewish  oral  tradition  in  which  Isa.  59.20  and  Isa.  27.9  had  already  been  conflated 
and  adapted  to  give  voice  to  a  particular  interpretation  of  Yahweh's  coming  intervention 
on  behalf  of  his  oppressed  people  Israel.  ""'  Stanley's  theory  is  built  primarily  on  several 
observations:  first,  "the  stress  placed  here  ontheword  8taO11KT1;  "  second,  the  unusual  use 
of  the  plural  &gap-cf=  in  Rom.  I  1:  27b;  `9  third,  the  odd  breaking-off  of  Isa.  59:  21  at  the 
point  where  the  coming  of  the  Spirit  is  mentioned;  `0  and  fourth,  the  use  of  6K  instead  of 
EVEKEV  in  Rom.  1  1:  26b. 
A  careful  examination  of  the  evidence,  however,  leads  us  to  reject  Stanley's 
arguments  as  unconvincing.  Let  us  consider  the  alleged  "stress...  on  the  word  biaOýKil.  " 
First  of  all,  it  is  not  clear  how,  in  the  present  context,  Stanley  has  learned  that  the  stress 
be  entirely  ruled  out.  Cf.  the  text  of  Jer.  38:  33,34  LXX:  6-ri  a&uil  ý  btaOýKil,  ýv  &Oýoopat 
T6  O!  K6)  Rlpalll  [LEW  T&ý  C'KE1VC&q....  6TI  "1XEG)q  900[t=  Talq  681Kfalq  CCýT6V  KOA  T(;  )V 
agaPTI(Ov  av-rWV  6  11ý  gV11006  9TI.  T] 
C.  D.  Stanley,  Language  ofScripture,  p.  170. 
"'  C.  D.  Stanley,  "The  Redeemer  will  Come  k  Etow:  Romans  11:  26-27,  "  in  Paul  and 
the  Scriptures  of  Israel,  eds.  C.  A.  Evans  &  J.  A.  Sanders  (JSNTS  83  /  SSEJC  1;  Sheffield: 
Sheffield  Academic  Press,  1993),  p.  126. 
"'  For  the  first  two  points,  see  C.  D.  Stanley,  Language  ofSeripture,  p.  169;  and  idem, 
"The  Redeemer  will  Come,  "  pp.  123-24. 
Behind  this  argument  of  Stanleys  lies  a  presupposition  that  the  coming  of  the  Spirit 
is  "tailor-made  for  Paul's  theology.  "  See  C.  D.  Stanley,  "The  Redeemer  will  Come,  "  p.  124. 
"'  Stanley  has  given  some  more  arguments,  but  they  will  not  be  discussed  here.  For  once 
these  four  arguments  are  reasonably  rejected  as  unconvincing,  then  those  not  discussed  here  will 
also  be  discounted  automatically.  See  his  "The  Redeemer  will  Come,  "  pp.  125-26. 
298 is  placed  on  the  word  bla"Kll.  The  context  gives  no  hint  at  all  that  Paul  intended  an 
emphasis  on  the  notion  here.  Rather,  it  seems  to  me  likely  that  the  emphasis  lies  on  the 
removal  of  Israel's  sin  (which  is  very  probably  referring  to  Israel's  disobedience  and 
unbelief),  considering  the  repetition  of  the  notion  in  Rom.  I  1:  27b  by  adding  a  clause 
extracted  from  Isa.  27:  9.  Secondly,  it  is  true,  as  Stanley  has  observed,  112  that  "the  notion 
of  aneW  covenant  in  Christ  comes  to  expression  in  Paul's  letters"  just  a  few  times,  only 
in  I  Cor.  11:  25;  2Cor.  3:  6;  Gal.  4:  24.163  But  these  instances  are  sufficiently  strong  to  show 
that  Paul  has  such  a  notion  in  mind.  True,  in  I  Cor.  11:  25  Paul  seems  to  have  used 
traditional  language,  but  his  use  ofthe  language  reflects  that  he  has  granted  its  underlying 
"theology.  "  Likewise,  Stanleys  comment  on  2Cor.  3:  6  and  Gal.  4:  24  that  "the  idea  is 
presupposed  rather  than  developed,  "  is  self-defeating.  For  his  own  words  that  "the  idea 
is  presupposed"  in  fact  imply  that  Paul  had  in  mind  the  notion  of  a  (new)  covenant  in 
Christ.  Turning  to  Rom.  11:  25-27,  finally,  we  learn  ftom  its  larger  context  that  Paul's 
language  here  indeed  makes  sense  within  a  covenantal  framework.  At  the  start  ofRom.  II 
Paul  has  confirmed  God's  faithfulness  to  His  covenant  with  Israel;  and  this  in  turn  lays  a 
firm  foundation  for  his  subsequent,  positive  saying  about  Israel's  final  destiny.  By  using 
Isaiah's  language  here  he  simply  winds  up  what  is  started  in  11:  1  and  backs  it  up 
scripturally.  So  perhaps  we  may  conclude,  with  R.  D.  Kaylor,  that  "[c]ovenantal  ideas 
actually  are  present  in  much  ofwhat  Paul  says....  [T]he  covenant  as  conviction...  functions 
as  a  persistent  presence  and  a  dominant  reality  in  Paul's  life,  work,  and  thought,  "  even 
though  the  covenantal  terminology  does  not  frequently  appear  in  his  letters.  " 
Concerning  the  use  ofthe  plural  6[uxp-clat  in  Rom.  1  1:  27b,  secondly,  we  also  find 
Stanley's  judgment  difficult  to  support.  It  is  true,  as  Stanley  points  out,  that  Paul  seldom 
uses  the  term  &gap-rf(x  in  the  plural.  Still,  in  a  few  instances  in  his  letters  he  does  use  the 
See  C.  D.  Stanley,  op.  dit.,  p. 
. 
169,  n.  290. 
"  In  Gal.  4:  24  the  term  "new"  does  not  occur,  but  the  notion  of  "a  new  covenant" 
certainly  is  present. 
"  R-D.  Kaylor,  Paul's  Covenant  Community:  Jew  and  Gentile  in  Romans  (Atlanta:  John 
Knox,  1988),  p.  3;  see  also  W.  S.  Campbell,  "Covenant  and  New  Covenant,  "  in  DPL,  pp.  179-82. 
299 plural  &gCIPTUXI,  i.  e.,  in  Rom.  4:  7;  7:  5;  lCor.  15:  3,17;  Gal.  1:  4;  IThess.  2:  16.  Of  these 
instances,  Rom.  4:  7  occurs  in  a  citation  from  Psalms,  and  I  Cor.  15:  3  and  Gal.  1:  4  may  come 
from  fixed  traditional  language.  But  as  for  Rom.  7:  5;  I  Cor.  15:  17;  I  Thess.  2:  16,  there  is 
no  doubt  that  they  are  of  Pauline  origin.  In  using  the  plural  form  of  the  term  6gapr1a  in 
these  instances,  Paul  evidently  refers  to  the  actual  sins  of  human  beings.  Such  a  use  of 
&gap,  ria  in  its  plural  form  differs  greatly  from  his  use  of  the  term  in  the  singular,  the 
latter  speaking  of  sin  almost  always  as  a  semi-personal  power  that  is  directed  against 
God.  165  Considering  this,  then,  there  is  good  reason  to  believe  that  the  change  of  the 
singular  &ImpTict  in  the  text  of  Isa.  27:  9  to  the  plural  form  in  the  present  Rom.  context  is 
of  Pauline  origin.  For  as  the  present  Rom.  context  suggests,  Paul  very  probably  would 
have  taken  "Israel's  sin"  in  Isa.  27:  9  as  referring  to  Israel's  unbelief,  self-reliance,  and 
disobedience  (cf.  11:  32);  hence,  in  using  the  text,  it  seemed  natural  enough  for  him  to 
alter  the  singular  form  of  the  term  &.  [LCtPTf  a  in  LXX  Isa.  27:  9  to  the  plural. 
Stanley  has  argued,  thirdly,  that,  had  Paul  cited  Isa.  59:  20-21  and  27:  9  directly  from 
the  Book  ofIsaiah,  "Paul  would  [probably  not]  have  broken  off  his  quotation  of  Isa.  59.20 
at  precisely  the  point  where  the  divinecovenant!  is  linked  with  the  coming  of  the  Spirit, 
an  association  that  seems  tailor-made  for  Paul's  theology.  ""  Stanley's  argument,  in  my 
view,  is  pointless.  Even  if  the  notion  of  the  coming  of  the  Spirit  well  coheres  with  and 
is  ofgreat  significance  for  Paul's  theology  (cf  Rom.  5:  1-5;  8:  1-28),  there  is  no  good  reason 
whatsoever  for  him  to  "end  the  quotation  [of  Isa.  59:  2  I]  afterTO'  TIVEf)  ga  To'  e'g6v"  in  such 
a  context  as  that  of  Rom.  11:  25-27.  In  Rom.  11,  what  concerns  Paul  most  is  the  final 
salvation  of  Israel.  Thus,  by  ending  his  citation  of  Isa.  59:  20-21  "just  before  the  reference 
to  'my  Spirif"  and  by  adding  to  it  a  clause  from  Isa.  27:  9  as  well,  Paul's  argument  is 
effectively  and  emphatically  made.  In  fact,  in  the  present  context,  ending  "the  quotation 
[of  Isa.  59:  20-2  1]  after  TO'  IEV6ga  TO'  kgov"  would  rather  over-complicate  his  argument. 
Finally,  Stanley's  contention  that  the  use  of  6K  ltwv  instead  Of  9VEICEV  YIWV  in 
165  W.  Gfinther,  "Sin,  "  in  N1DArTT,  vol.  3,  p.  58  1. 
"  C.  D.  Stanley,  "The  Redeemer  will  Come,  "  p.  124. 
300 Rom.  I  1:  26b  is  both  pre-Pauline  and  Jewish,  is  not  necessary.  Stanley  has  pointed  out, 
first,  that  the  "idea  that  Jesus  came  (or  will  come)out  of'Zion'to  deal  with  sins  is  without 
parallel  in  early  Christian  soteriological  expressions,  while  the  expectation  that  Yahweh 
would  come'out  ofZion'toredeem'his  people...  from  their  pagan  overlords  was  common 
in  early  Judaisni;  "  16'  and,  secondly,  that  in  the  LXX  the  phrase  ýK  Etwv  is  quite  often 
used  in  passages"'  that  represent  "the  expectation  that  Yahweh  would  come'out  of  Zion' 
to  'redeem'  his  people  ... 
from  their  pagan  overlords  ...... 
"With  these  ideological  and 
linguistic  factors  in  mind,  "  Stanley  moves  on  to  suggest,  "it  requires  little  imagination  to 
see  how  a  conservative  Diaspora  Jew  might  have  (consciously  or  unconsciously)  replaced 
the  less  useful  phraseEVEKEVEt(ov  with  the  more  common  er,  Eiwv  as  part  of  the  same 
interpretive  process  that  molded  Isa.  27:  9  and  Isa.  59:  20  into  a  focused  statement  of  the 
future  hopes  ofhis  community.  "  "'  My  response  to  Stanley's  suggestion  is  simple:  couldn't 
that  "conservative  Diaspora  Jew"  actually  be  Paul  himself.?  In  my  opinion,  it  could  well 
be  that  Paul  might  have  been  inspired  by  certain  Jewish  eschatological  expectations,  and 
that  nonetheless  he,  having  re-interpreted  them  in  light  of  the  Christ  event,  cited  the  two 
Isaianic  passages  directly  from  Scripture  and  merged  them  together  with  alterations  in 
Rom.  11:  26-27  in  expressing  his  hope  for  a  "bright  future"  of  Israel.  My  opinion  can  be 
strengthened  by  two  observations:  (1)  that  there  is  so  far  no  evidence  whatsoever  that 
Isa.  59:  20-21  and  Isa.  27:  9  had  ever  been  used  elsewhere  in  a  combined  form  as  is  found 
in  Rom.  11:  26-27  in  first  century  literature,  whether  Jewish  or  Christian;  and  (2)  that  Paul, 
writing  Rom.  in  Corinth,  might  have  had  access  to  the  Book  of  Isaiah,  as  we  have  pointed 
out  earlier. 
To  summarize,  having  considered  all  the  evidence,  we  conclude  that  Stanley's 
claim,  that  the  conflation  of  Isa.  27:  9  with  Isa.  59:  1  in  Rom.  11:  27  was  not  original  with 
Paul,  can  hardly  stand  up  to  examination;  and,  without  sufficient  evidence  to  the  contrary, 
167  C.  D.  Stanley,  "The  Redeemer  will  Come,  "  p.  126. 
168  For  instance,  Pss.  13:  7;  109:  2;  Joel  4:  16;  Amos  1:  2;  Obad.  2  1;  Nfic.  4:  2. 
169  C.  D.  Stanley,  "The  Redeemer  will  Come,  "  PP.  135-36. 
301 we  accept  that  it  was  directly  from  Scripture  that  Paul  cited  and  combined  together  the 
two  Isaianic  passages  in  bolstering  his  point  in  Rom.  11:  25-27.170 
Let  us  now  turn  to  the  Isaianic  passages  themselves,  seeing  what  and  how  they 
have  contributed  to  Paul's  argument  here.  Paul's  lemma  stands  both  in  form  and  in  sense 
closer  to  the  Greek  texts  than  to  the  Hebrew.  Besides  the  change  of  the  term  (xg(xp-Cla 
and  the  third  person  possessive  pronoun  from  the  singular  to  the  plural,  171  there  are  two 
other  variations,  as  compared  to  the  extant  MSS  of  the  LXX:  first,  the  omission  of  i-ca'l  in 
the  first  two  clauses  of  Isa.  59:  20;  and  second,  the  use  of  ehc,  instead  Of  e"VEKEV  or  a  Greek 
equivalent  to  t;,  in  the  first  clause  of  Isa.  59:  20.  The  first  textual  variation  is  very  probably 
of  Pauline  origin  and  of  little  significance.  '12  But  as  for  the  second  variation,  opinions  are 
diverse.  Some  scholars  believe  that  it  can  be  traced  back  to  Paul  himself,  "'  whereas 
others  regard  it  as  pre-Pauline.  "'  As  we  have  argued  above,  the  use  of  C'Kis  probably 
Pauline;  his  alteration  of  the  text  to  CK  YICOV  perhaps'reflects  the  influence  upon  him  of 
certain  Jewish  eschatological  expectations  that  Yahweh  would  one  day  come  "out  of 
Zion"  to  rescue  His  "exiled"  or  "wandered"  people. 
"'  CE  U.  Wilckens,  R,  5m  6-11,  p.  256,  n.  1153,  who  comments  that  "[die]  Kombination 
von  Jes  59,21a  mit  27,9ap...  k6nnte  auf  vorpaulinisch-traditionelle  Entstehung  schliepen 
lassen...,  kann  aber  ebenso  eine  ad-hoc-Bildung  des  Paulus  sein"  (emphasis  mine). 
...  As  is discussed  above,  the  change  of  the  term  "sin!  'to  "sins"  can  probably  be  ascribed 
to  Paul.  And  so  can  the  alteration  of  the  singular  possessive  pronoun  to  the  plural,  on  which 
Koch  rightly  comments  that  "[d]ie  Abanderung  des  Possessivpronomens  ist  durch  R6m  11,27a 
(.  Tes59,2  I  a):  Kai  akil.  av'rof,;  ý  nap'  6[toD  bta0ijKT1  veranlapt.  "  (Italics  his;  Schrifit  als  Zeuge, 
p.  113). 
"  The  omission  of  unnecessary  particles  is  typical  ofPaul's  style  of  citing  Scripture;  see, 
e.  g.,  Rom.  11:  8  (Deut.  29:  3  LXX),  and  C.  D.  Stanley's  discussion  ofthis  in  Language  ofScripture, 
pp.  166,168. 
173  See,  e.  g.,  J.  D.  G.  Dunn,  Romans  9-16,  p.  682;  J.  A.  Fitzmyer,  Romans,  p.  624;  D.  Moo, 
Romans,  p.  728. 
"  Despite  their  differences  in  argument  and  implication,  see  B.  Schaller,  "HE  El  EK 
ZION  0  PYONENOZ:  Zur  Textgestalt  von  Jes  59.20f  in  Rom  11.26f,  "  in  De  Septuaginta: 
Studies  in  Honour  ofJ  TV  Wevers  on  his  65th  Birthday,  eds.  A.  Pietersma  &  C.  Cox  (Ontario: 
Benben  Publications,  1984),  pp.  201-6;  D.  -A.  Koch,  Schrift  als  Zeuge,  pp.  175-78;  C.  D.  Stanley, 
Language  ofScripture,  pp.  166-68;  idem,  "The  Redeemer  will  Come,  "  pp.  118-42. 
302 On  a  close  look  at  their  immediate  contexts,  it  is  noted  that  Isa.  59:  20-21  and 
Isa.  27:  9  resemble  each  other  considerably  in  that  each  envisions  Israel's  eschatological. 
revival  and  re-acceptance  by  Yahweh,  which  will  be  characterized  by  the  removal  of  the 
nation's  lawlessness  and  ungodliness.  Here  the  notion  of  the  remission  of  sin  is 
incorporated  as  a  distinctive  characteristic  into  the  prophefs  vision  of  Israel's  future  re- 
acceptance  by  Yahweh.  It  was  most  probably  such  a  distinctive  stress  on  the  remission 
of  the  sin  of  Israel  that  caught  the  apostle's  eyes.  "'  This  is  clearly  shown  in  the  way  that 
the  apostle  combined  the  two  Isaianic  passages.  Taking  Isa.  59:  20-21a  as  abase  text,  Paul 
recruits  from  Isa.  27:  9  a  clause,  as  a  temporal  modifier  of  Isa.  59:  21  a,  which  presents  a 
notion  that  already  appears  in  Isa.  59:  20.  Such  an  intentional  repetition  of  the  notion  of 
removal  of  sin  shows  that  the  notion  was  probably  of  some  significance  to  the  apostle. 
Conflating  Isa.  27:  9  with  Isa.  59:  20-21,  three  things  have  been  achieved  in  Paul's 
argumentation.  First,  the  notion  of  the  removal  of  Israel's  sin  is  heightened  as  the  gist  of 
the  composite  scriptural  citation.  With  an  emphasis  on  the  notion  of  the  removal  of 
Israel's  sin,  which  signifies  Israel's  future  salvation  and  re-acceptance  by  Yahweh  in  the 
two  Isaianic  passages,  Paul  presses  home  his  point  made  in  Rom.  I  1:  26a,  or  even  in 
11:  25c-26a,  "'  i.  e.,  the  eventual  salvation  of  Israel.  "' 
Secondly,  the  notion  of  the  removal  of  Israel's  sin  is  emphatically  linked  to  God's 
covenant  with  Israel  as  (one  of)  its  distinct  characteristic(s).  This  seems  to  imply  that  to 
take  away  Israel's  sins  will  fulfill  or  realize  God's  covenant  with  Israel.  If  that  is  the  case, 
the  introduction  of  the  covenantal  notion  with  Scripture  here  brings  to  a  climax  Paul's 
175  So  U.  Wilckens,  Rdm  6-11,  p.  256,  n.  1153. 
17'  Based  on  syntactical  structure,  many  scholars  are  agreed  that  Rom.  I  1:  26b-27  is  to 
support  or qualify  11:  26a;  see,  e.  g.,  F.  Hahn,  "Zum  Verstdndnis  von  R6mer  11.26a:  '...  und  so 
wird  ganz  Israel  gerettet  werden!,  "  in  Paul  and  Paulinism,  eds.  M.  D.  Hooker  &  S.  G.  Wilson 
(London:  SPCK,  1982),  p.  228;  C.  f-.  B.  Cranfield,  Romans  9-16,  p.  577;  C.  K.  Baffett,  Romans, 
p.  207;  B.  Byrne,  Romans,  p.  350.  In  fact,  whether  11:  26b-27  is  to  buttress  11:  26a  or  the  entire 
unit  11:  25c-26a  differs  little.  For  the  whole  thrust  of  Paul's  message  here  is  clearly  put  on  the 
final  clause  (v.  26a):  "all  Israel  will  be  saved.  " 
177  See  H.  Hfibner,  GottesIch,  p.  118:  "Das  a(affilaE-rat  vonv.  26  wird  durch  die  Wendung 
6CTCO(JTP6qJE1,  &GEPEf  aq  &.  TC6  lawap  und  &ýeX(opat  uk  &  gap-rtfoc4  a&r6v  begriAndet.  " 
303 discussion  of  Gods  faithfulness  vis-Li-vis  Israel,  which  starts  specifically  at  Rom.  11:  1,  and 
powerfully  secures  his  point  that,  despite  her  unfaithfulness,  Israel  has  not  been  and  will 
never  be  abandoned  by  her  God,  who  out  of  His  gracious  love  is  always  faithful  to  the 
covenant  with  Israel's  patriarchs  and  her. 
Thirdly,  the  divine  initiative,  or  to  use  I-Ifibner's  phrase,  "Gottes  Ich,  "  which  is 
implied  in  #&Wgat  in  Isa.  27:  9,  is  manifestly  underlined  as  the  ultimate  reason  for  the 
removal  of  Israel's  sin  and  so  her  salvation.  The  addition  of  Isa.  27:  9  betrays  Paul's 
underlying  conviction  that  it  is  precisely  in  accord  with  the  mysterious  design  and  under 
the  complete  control  of  Israel's  God  that  everything  happens  concerning  the  salvation  of 
Israel  as  well  as  of  all  nations.  Such  a  conviction  is  indeed  reflected  at  various  points  in 
his  preceding  sayings  (e.  g.,  9:  20-29;  10:  19-20;  11:  11-  16)  and  will  finally  come  to  its  full 
expression  later  in  vv.  28-36. 
Since  Paul's  language  here  is highly  condensed  and  technical,  so  regarding  the 
function  of  the  composite  Isaianic  citation  in  the  present  context,  scholars  are  of  diverse 
opinions.  Quite  a  lot  of  scholars  think,  for  instance,  that  the  apostle!  s  Isaianic  citation 
plays  a  crucial  role,  in  one  way  or  another,  in  decoding  his  vision  of  the  future  of  Israel. 
They  have  suggested  one  should  interpret  in  the  light  of  the  Isaianic  citation  the  details 
of  Rom.  I  1:  25-26a  as  a  whole  or  the  true  content  of  what  Paul  called  a  Ru(i-rilpiov 
"mystery"  in  11:  25a.  "'  These  scholars,  despite  their  differences  in  argumentation, 
em  phasis,  and  implications,  often  see  the  Isaianic  citation  here  as  offering  clues  about 
both  the  time  when  and  the  manner  in  which  Israel  will  be  saved.  These  clues  are  found 
mainly  in  the  first  line  of  the  citation,  i.  e.,  Isa.  59:  20a,  where  a  certain  redeeming  figure 
is  mentioned.  As  for  the  identity  (in  Paul's  view)  ofthis  engimatic  figure,  scholars  debate 
vigorously.  Some  suggest  God  Himselfto  be  the  Ou6gEV0q,  whereas  others  prefer  Christ 
Jesus  to  God  based  on  Rom.  7:  25;  I  Thess.  1:  10.  Besides  this  figure's  identity,  the  way  in 
"'  Scholars  who  see  the  composite  Isaianic  citation  as  explicating  the  content  of  Paul's 
"mystery"  in  v.  25a  are,  e.  g.,  H.  Schlier,  Der  Rdmerbrief,  p.  341;  0.  Nfichel,  Rdmer,  p.  356;  U. 
Wilckens,  R-5m.  6-11,  p.  256;  0.  Hofius,  "'All  Israel  Will  be  Saved!:  Divine  Salvation  and  Israel's 
Deliverance  in  Romans  9-11,  "  in  The  Princeton  Seminary  Bulletin  -  Supplementary  Issue,  no.  I 
(Princeton,  NJ:  Theological  Seminary,  1990),  pp.  33-37;  B.  Byrne,  Romans,  p.  350. 
304 which  "all  Israel  will  be  saved"  has  also  become  a  bone  of  contention.  In  spite  of  the 
insistence  of  a  majority  of  scholars  on  the  "gospel  track,  ""'  some  maintain  that  the 
salvation  of  "all  Israel"  will  take  place  apart  from  the  gospel.  "' 
179  See,  e.  g.,  N.  A.  Dahl,  "The  Future  of  Israel,  "  in  Studies  in  Paul  (Minneapolis: 
Augsburg,  1977),  pp.  137-58,  esp.  p.  153;  W.  S.  Campbell,  "Salvation  for  Jews  and  Gentiles,  "  in 
Studia  Biblica  1978:  111,  Papers  on  Paul  and  Other  NT  Authors,  ed.  E.  A.  Livingstone  (JSNTS 
3;  Sheffield:  JSOT  Press,  1980),  pp.  65-72;  D.  G.  Johnson,  "The  Structure  and  Meaning  of 
Romans  I  l,  "  CBQ  46(1984),  pp.  91-103;  F.  F.  Bruce,  Romans  (TNTC;  2nd.  ed.;  Leicester,  IVP, 
1985),  p.  62;  B.  Witherington,  III,  Paul'sNarrative  Thought  TVorld(KY:  Westminter/JohnKonx, 
1994),  p.  71. 
However,  there  are  some  scholars  who  hold  a  "Christo-centric  parousia"  view  of  the 
salvation  of  the  unbelieving  Israel.  They  posit  that  Israel's  salvation  will  take  place  only  at  the 
final  moment  of  human  history,  more  precisely,  at  the  parousia  of  Christ  Jesus.  These  scholars 
have  identified  the  coming  of  the  "Redeemer"  as  Chrisfs  second  coming.  In  their  view,  "all 
Israel"  will  be  saved  "in  a  different  way  than  the  Gentile  Christians  and  the  'remnant,  '  which 
already  believes  in  Christ,  namely,  not  through  the  evangelistic  preaching  of  the  church  (my 
emphasis)....  But  that  means  that  Usrael]  is  not  saved  without  Christ,  not  without  the  gospel,  and 
not  without  faith  in  Christ.  If,  therefore,  Israel  gets  the  gospel  through  a  direct  encounter  with 
Christ  himself...  then  Israel  comes  to  faith  in  the  same  way  as  Paul  himseý(.  "  Cited  from  0. 
Hofius,  "All  Israel  Will  be  Saved,  "  p.  37;  italics  his.  Following  Hofius,  or  holding  a  view  akin 
tohis,  are  G.  Wagner,  "The  Future  of  Israel  inRomans;  9-11,  "  inEschatologyandtheNT.  Essays 
in  Honor  of  G.  R.  Beasley-Murray,  ed.  W.  H.  Gloer  (MA:  Hendrickson,  1988),  pp.  78-112;  B. 
Longenecker,  "Different  Answers  to  Different  Issues:  Israel,  the  Gentiles  and  Salvation  I-Estory 
in  Romans  9-11,  "  JSNT  36(1989),  pp.  95-123,  esp.  pp.  100-1;  J.  Glancy,  "Israel  vs.  Israel  in 
Romans  11:  25ý-32,  "  USQR  45(199  1),  pp.  191-203;  R.  H.  Bell,  Provoked  to  Jealousy:  The  Origin 
andPurpose  ofthe  Jealousy  Motifin  Romans  9-11  (WLTNT  63;  TiIbingen:  J.  C.  B.  Mohr,  1994), 
pp.  12645;  P.  Stuh1macher,  Romans:  A  commentary,  p.  171-73.  Cf.  also  E.  Kdsemann,  Romans, 
p.  314. 
"  Scholars  who  think  Israel's  final  salvation  will  take  place  apart  from  the  gospel 
champion  a  "theo-centric"  or  "non-Christo-centric"  interpretation  of  Rom.  11:  25-27,  which 
maintains  that  Israel's  salvation  will  be  effected  by  God  Himself  in  a  special  way  apart  from 
Christ.  For  these  scholars,  the  "Redeemer"  mentioned  in  Isa.  59:  20a  is  generally  identified  as 
God  and  not  Christ.  Advocates  of  this  view  are  M.  A.  Getty,  "Paul  and  the  Salvation  of  Israel: 
A  Perspective  on  Rom.  9-1  I,  "  CBQ  50(1988),  pp.  456-69;  L.  Gaston,  Paul  and  the  Torah 
(Vancouver,  BC:  U.  B.  C.  Press,  1987);  J.  G.  Gager,  The  Origins  ofAnti-Semitism  (Oxford:  OUP, 
1983),  esp.  pp.  247-64.  The  views  of  the  latter  two  differ  slightly  from  Getty's,  but  all  of  them 
are  one  way  or  another  influenced  or  inspired  by  K.  Stendahl's  famous  and  highly  provocative 
essays,  "Paul  among  Jews  and  Gentiles,  "  written  in  1963  and  reprinted  in  Paul  among  Jews  and 
Gentiles  (Philadelphia:  Fortress,  1976),  pp.  1-77;  "Judaism  and  Christianity  I:  Then  and  Now;  " 
"Judiasm  and  Christianity  II:  A  Plea  for  a  New  Relationship;  "  and  "Chrisfs  Lordship  and 
Religious  Pluralism,  "  all  of  which  are  reprinted  in  Meanings:  The  Bible  as  Document  and  as 
Guide  (Philadelphia:  Fortress,  1984),  pp.  205-44.  K.  Stendahl  has  refined  his  view  in  his  latest 
Final  Account:  Paul's  Letter  to  the  Romans,  pp.  1-7,3344.  See  also  F.  Mupner,  ",,  Ganz  Israel 
305 Although  many  scholars  regard  the  Isaianic  citation  as  of  great  significance  for 
understanding  Rom.  11:  25-27,  there  are  nonetheless  some  who  do  not  see  the  part  which 
the  citation  plays  here  as  that  important.  For  them,  the  citation  serves  simply  as  a 
prooftext,  which  is  intended  to  strengthen  what  Paul  has  just  said.  "' 
In  my  opinion,  the  observations  made  above  lead  me  to  side  with  the  latter  group 
of  scholars,  treating  the  Isaianic  citation  in  Rom.  I  1:  26b-27  simply  as  a  prooftext.  182 
Support  for  this  may  also  be  found  in  Paul's  use  of  the  citation-formula  YmOcaq 
ygypaTi-cat.  Paul  uses  this  formula  some  seventeen  times.  183  In  these  instances,  the 
formula  is  employed  to  introduce  the  words  of  Scripture  which  basically  repeat  in  sense 
what  has  already  been  asserted,  whether  explicitly  or  implicitly,  "  in  the  preceding 
sayings.  In  other  words,  the  words  of  Scripture  are  cited  by  Paul  not  for  the  purpose  of 
wird  gerettet  werden",  "  Kairos  18(1976),  pp.  241-55;  M.  Rese,  "Die  Rettung  der  Juden  nach 
Romer  I  I,  "  in  L'Ap6tre  Paul  (BEThL  73;  Leuven:  University  Press,  1986),  pp.  422-30. 
Forresponses  to  Stendahl's  view,  see  W.  S.  Campbell,  "Salvation  for  Jews  and  Gentiles,  " 
pp.  65-72;  W.  D.  Davies,  "Paul  and  the  People  of  Israel,  "  in  Jewish  and  Pauline  Studies 
(Philadelphia:  Fortress,  1984),  pp.  123-52;  E.  P.  Sanders,  "Paul's  Attitude  Toward  the  Jewish 
People,  "  USQR  33(1978),  pp.  175-87;  S.  J.  Hafemann,  "The  Salvation  oflsrael  inRom.  11:  25-32  - 
A  Response  to  K.  Stendahl,  "  Ex,  4uditu  4(1989),  pp.  38-58.  For  a  discussion  and  critique  of 
Gastoes  view,  see  E.  E.  Johnson,  The  Function  ofApocalyptic  and  Wisdom  Traditions  in  Romans 
9-11  (SBLDS  109;  Atlanta:  Scholars  Press,  1989),  pp.  176-205.  For  a  critique  of  Gager's  point, 
see  H.  Rifisdrien,  "Paul,  God  and  Israel:  Romans  9-11  in  Recent  Research,  "  in  Social  World  of 
Formative  Christianity  and  Judaism,  eds.  J.  Neusner,  et  aL  (Philadelphia:  Fortress,  1988), 
pp.  189-91.  See  also  F.  Hahn,  "Zurn  Verstandnis,  "  pp.  221-36;  H.  Hfibner,  GottesIch,  pp.  114-19; 
and  R.  Hvalvik,  "ASonderwee  for  Israel:  A  Critical  Examination  of  a  Current  Interpretation  of 
Romans  11:  25-27,  "  JSNT  3  8(1990),  pp.  87-107,  for  a  general  critique  of  this  view. 
181  For  instance,  E.  P.  Sanders,  "Paul's  Attitude  Toward  the  Jewish  People,  "  pp.  175-87; 
H.  Hfibner,  Gottes  Ich,  p.  118;  R.  Hvalvik,  "A'Sonderwee  for  Israel,  "  p.  95. 
"'  I  am  aware  of  a  slight  difference  in  defining  "a  prooftext"  between  these  scholars  and 
me.  For  me,  a  quotation  is  regarded  as  "a  prooftext"  if  it  simply  functions  to  assert  or  repeat  a 
point  that  is  already  stated.  So  my  definition  does  not  necessarily  imply  that  the  author 
disregards  the  original  context  of  the  text  he  cites. 
"'  Besides  here,  Rom.  1:  17;  2:  24;  3:  4,10;  8:  36;  9:  13,33;  10:  15;  11:  8;  15:  3,9,21; 
1  Cor.  1:  3  1;  2:  9;  2Cor.  8:  15;  9:  9. 
"41tisinRom.  10:  15;  15:  3,21;  lCor.  1:  31  that  the  words  of  Scripture  are  cited  to  make 
explicit  a  point  that  is  implied  in  the  context  of  Paul's  (preceding)  saying. 
306 giving  more  information  or  further  details  to  what  has  just  been  said.  Such  a  use  of  the 
formula  is  entirely  compatible  with  the  present  context.  In  Rom.  I  1:  25-26a  Paul  clearly 
spells  out  his  view  as  to  Israel's  eventual  salvation  and  re-acceptance  by  God,  and  this  is 
precisely  the  point  implied  by  the  composite  Isaianic  citation  in  vv.  26b-27,  "'  as  we  have 
already  observed  above.  Unless  Paul  is  proved  inconsistent  in  using  this  formula,  the 
composite  Isaianic  citation  here  can  hardly  bear  as  great  a  significance  for  the 
interpretation  of  Paul's  thinking  in  11:  25-26a  as  many  scholars  have  believed.  Instead, 
it  is  to  be  treated  at  most  as  showing  the  source  from  which  the  apostle  drew  inspiration 
about  Israel's  future.  If  that  is  the  case,  then  efforts  to  detail  the  meaning  of  Paul's 
language  in  I  1:  25-26a  based  on  the  Isaianic  citation  in  I  1:  26b-27  are  misguided  or  over- 
pressed. 
In  fact,  further,  the  immediate  context  does  not  display  sufficient  and  unequivocal 
evidence  to  allow  us  to  do  a  "detailed"  reading  of  the  apostle's  language.  For  instance, 
there  is  no  clear  indication  in  the  immediate  context  that  Paul  must  have  understood  the 
OUOgEVOq  in  Isa.  59:  20  as  Christ  Jesus.  Quite  the  contrary,  the  immediate  context  and  the 
addition  of  the  clause,  okav  &ýEX(ojiai  [-rag  6[tapriag  akdw],  from  Isa.  27:  9  strongly 
suggest  the  OUO[IEVOg  to  be  God  Himself  "'  If  that  is  the  case,  then  scholarly  debates 
over  whether  or  not  the  salvation  of  "all  Israel"  will  take  place  at  Christ's  parousia  and/or 
whether  Israel's  eventual  salvation  will  bypass  the  gospel,  appear  to  be  somewhat  time- 
"'  So  H.  Hfibner,  GottesIch,  pp.  116,118,  who  comments  on  the  function  of  the  Isaianic 
citation:  "Inhaltlich  direkt  bezieht  es  [d.  h.  das  Zitat]  sich....  lediglich  auf  die  in  V.  26a  ausgesagte 
Rettung  von  ganz  Israel  und  bestätigt  also,  dgQ  Rettung  für  ganz  Israel  kommen  wird.  " 
(Underline  his;  p.  116.  ) 
"'  See  also  Rom.  4:  5,  "wo  Paulus  Gott  als  -rbv  &Koctobv-rcc  T6v  &GEPý  bezeichnet.  "  (H. 
Mbner,  Gottes  kh,  p.  118.  ) 
Frankly,  however,  it  seems  to  me,  whether  the  "Redeemer"  is  God  Himself  or  Christ 
Jesus  would  have  mattered  little  to  Paul,  for  this  was  not  his  major  concern  in  this  context.  Even 
if  he  took  the  "Redeemer"  as  refemng  to  Christ,  he  still  could  have  good  reason  to  see  God  as 
the  ultimate  architect  of  the  salvation  of  "all  Israel"  as  well  as  that  of  all  nations.  For,  in  Paul's 
view,  Christ  Jesus  is  divinely  appointed  and  sent  as  the  one  and  only  representative  and  agent 
of  God  who  is  to  execute  His  salvific  plan.  With  E.  P.  Sanders,  I  find  it  incredible  that  the 
apostle  would  think  of  "God  apart  from  Christ"  or  vice  versa;  see  E.  P.  Sanders,  Paul,  the  Law, 
and  the  Jewish  People  (Philadelphia:  Fortress,  1983),  p.  194. 
307 and-energy-wasting.  That  is  not  to  say,  the  theocentric  view  of  Israel's  final  salvation  (or 
the  double-path-salvation  theory)  advocated  by  K.  Stendahl  and  others  is  to  be  preferred 
here.  Again,  according  to  the  immediate  context  (vv.  23-24)  as  well  as  the  wider 
context,  187  it  seems  to  me  extremely  difficult  to  imagine  that  the  apostle  would  have 
shared  the  view  of  Stendahl  and  his  followers.  As  the  present  context  shows,  in  my 
opinion,  Paul's  major  concern  is  to  spell  out  his  understanding  (based  on  Scripture  and/or 
divine  revelation)  of  Israel's  final  destiny  in  God's  salvific  scheme  in  order  to  combat  the 
arrogance  and  superiority  of  the  Roman  Gentile  Christians  over  their  Jewish  fellow- 
believers  and  the  unbelieving  Israel  (cf.  11:  13-24,25ab).  Thus,  what  bothers  Paul  most 
is  whether  or  not  Israel  really  has  been  totally  abandoned  by  God  due  to  her  disobedience 
and  unfaithfulness  to  Him;  for  him,  any  detail  about  how  and  when  Israel's  eventual 
salvation  will  happen  is  of  minor  importance. 
Finally,  if  the  apostle  really  wanted  to  give  details  as  to  the  salvation  of  "all  Israel,  " 
why  did  he  not  delineate  them  by  "exegeting"  the  words  of  Isaiah  just  as  he  did  to  those 
of  Moses  in  Rom.  10:  6-8?  It  is  true  that  Paul  does  not  often  "exegete"  the  words  of 
Scripture  he  cites;  but  considering  the  burning  nature  of  the  problem  of  Israel's  final 
destiny,  Paul's  silence  about  its  details  is  remarkable.  His  silence  seems  to  imply  that  he 
might  have  had  no  idea  what  exactly  would  happen  to  Israel,  except  for  her  sure,  eventual 
salvation  due  to  God's  faithfulness  and  gracious  love  toward  herpatriarchs.  Here,  perhaps 
N.  A.  Dahl's  words  deserve  our  careful  consideration: 
Paul  does  not  draw  an  exact  map  of  future  events,  neither  in  Romans  9-11  nor  elsewhere. 
Attempts  to  coordinate  what  Paul  writes  in  Romans  II  with  other  eschatological 
statements  in  the  Pauline  letters  do  not  succeed  in  constructing  a  unified  Pauline  doctrine 
about  the  last  things....  Paul  has  no  interest  in  givine  a  detailed  description  of  what  is 
going  to  happen  at  the  end  of  time.  He  does  not  speak  abstractly  about  the  distant  future 
but  concretely  about  a  course  of  events  already  in  progress,  of  which  his  own  work  as 
"'  By  "the  wider  context"  here,  I  mean  the  letter  to  the  Romans  as  a  whole  and  Paul's 
other  letters,  especially  Galatians. 
308 apostle  to  the  Gentiles  is  an  important  part.  "' 
14.  Rom.  11:  34  -+  Isa.  40:  13 
Rom.  11:  34  'rfg  Yap  e'YV(O  V06V  KUP  IOU;  I'l  TL9  01)  [1  POU)LOq  a6-106  EyeVETO; 
Isa.  40:  13  -Tfq  C"yVW  VoUv  KuploV,  KCU  Tiq  CCUTOV  GUAPOUkOg  kyCVETO,  Oq  (Yt)[tptp&,, 
aýTov; 
MT  Is40:  13  IVVII'>  121NY  VJW  i  ili  P  nl'l  ]IN  1331  ý>3 
Rom.  11:  34  represents  two  ofthe  three  rhetorical  questions  Paul  raised  in  vv.  34-35, 
stressing  God's  unparalleled  "wisdom  and  knowledge.  "  Many  scholars',,  '  have  identified 
these  two  rhetorical  questions  as  an  explicit  citation  from  Isa.  40:  13.190  However,  due  to 
the  lack  of  any  citation  formula  and  to  the  syntactical  smoothness  between  v.  34  and  its 
context,  it  does  not  seem  far-fetched  to  claim  that  Paul  here  did  not  actually  intend  an 
explicit  quotation  from  Isa.  40:  13  but  rather  a  mere  linguistic  borrowing  from  the  Isaianic 
passage.  This  reading  may  be  favored  by  one  more  observation,  namely,  that  the  notion 
that  God's  knowledge  and  wisdom  is  unfathomable,  which  constitutes  the  gist  of  Paul's 
"hymn"  here,  needs  no  explicit  scriptural  support  or  proof 
As  regards  wording,  Paul's  lemma  is  closer  to  the  Greek  version  of  Isa.  40:  13  than 
the  Hebrew.  Compared  with  the  LXX,  the  addition  of  the  particle  yap  is  very  probably 
of  Pauline  origin  and  made  for  smoothing  the  train  ofthought  from  v.  33  to  v.  34;  whereas 
the  substitution  of  i"I  for  Kall,  whether  originated  by  Paul  or  not,  may  have  been  influenced 
by  Isa.  40:  14  (LXX),  where  ý  occurs  thrice.  The  omission  ofthe  final  clause  oq  augPLP4 
a&v&  here  is  probably  due  to  the  fact  that  it  is  implied  in  its  preceding  main  clause  and 
so  was  dropped  by  Paul  to  avoid  redundancy.  Recently,  T.  H.  Lim  has  advocated  that  the 
"absence  of  the  phrase  'so  as  to  instruct  him!  in  Romans  II  may  be  accounted  for  if  it  is 
"'  N.  A.  Dahl,  "The  Future  of  Israel,  "  pp.  154-55;  emphasis  mine. 
189  See,  for  instance,  J.  A.  Fitzrnyer,  Romans,  pp.  632,634-35;  B.  Byrne,  Romans, 
pp.  358,360. 
"'  The  third  rhetorical  question  in  v.  35  is  based  on  Job  4  1:  11  (=  MT  &  LXX  41:  3). 
309 recognized  that  verses  33-36  constitute  a  12re-Pauline  doxology....  Within  this  source  are 
two  biblical  excerpts  from  Isaiah  40:  13  and  Job  41:  3.  Only  the  first  two  12hrases  are  Cited 
in  the  former,  perhaps  with  the  rhetorical  consideration  of  linking  the  thrice  repeated  -ri 
[sic] 
.... 
091  It  is  not  clear  how  Lim  has  come  to  such  a  conclusion,  for  he  has  not  given  any 
evidence  or  argument  to  substantiate  his  opinion.  Further,  I  am  not  sure  how  Lim  would 
interpret  I  Cor.  2:  16,  where  Isa.  40:  13  is  cited  by  the  apostle  including  (with  variation)  the 
final  clause  8q  auRptP4  wb-rOv.  "  This  of  course  cannot  entirely  rule  out  the  possibility 
of  Lim's  theory,  but  at  least  shows  Paul's  knowledge  of  Isa.  40:  13  prior  to  Rom..  If  Paul 
had  already  been  familiar  with  Isa.  40:  13  before  Rom.  and,  in  using  it,  did  tailor  the  text 
to  his  aims,  why  couldn't  Paul  have  done  the  same  in  Rom.  11:  33-36?  Why  should  we 
bother  to  appeal  to  a  pre-Pauline  origin  for  Rom.  11:  33-36,  which  is  indeed  a  theory 
without  solid  foundation?  Without  sufficient  evidence  to  the  contrary,  I  maintain  that 
Rom.  11:  3  3-36  is  a  skillfully  crafted  literary  product  of  Paul  himself 
As  is  noted  above,  Paul  here  borrows  from  Isa.  40:  13  the  prophet's  language  to 
praise  God!  s  inscrutable  knowledge  and  wisdom.  The  two  rhetorical  questions  borrowed 
here  clearly  expect  a  negative  answer:  "No  one!  "  These  rhetorical  questions  appear 
originally  in  the  context  of  a  prophetic  oracle  of  Israel's  not-long  future  deliverance.  The 
prophet  declares  that  Yahweh  has  sent  messengers  to  Zion  to  proclaim  His  coming 
deliverance  of  the  Israelite  exiles  from  Babylon.  The  salvation  oracle  in  Isa.  40  shares 
many  thematic  affinities  with  the  two  Isaianic  passages  that  are  cited  in  Rom.  I  1:  26b-27, 
i.  e.,  Isa.  27:  9  &  59:  20-2  1.  These  Isaianic  passages  clearly  portray  a  very  bright  picture  for 
Israel's  future.  The  notion  of  Yahweh  coming  to  Zion  to  rescue  and  rule  His  people 
provides  the  link  between  Isa.  59  (v.  20)  and  Isa.  40  (vv.  10-1  1);  and  it  was  probably  this 
notion  which  drew  Paul's  attention  to  the  latter  passage. 
Theological  continuities  between  the  Isaianic  and  the  Rom.  contexts  are  very  clear. 
"'  T.  H.  Lim,  Holy  Scripture  in  the  Qumran  Commentaries  and  Pauline  Letters,  p.  160; 
emphasis  mine. 
Thus  ICor.  2:  16  runs:  Ttý  yap  8'  YVW  VOUV  KUPIOU,  KMI  Tfq  (YORPOO).  Oq  aý'rOb 
ýYgVETO,  8C  OUROLP&GEL  (a  variant  of  ougPtP&  )  qk6y; 
ý[LEiq  U  XPICFTOO  E)COIIEV. 
310 Just  as  the  prophet  introduced  in  his  oracle  the  notion  of  God's  unsearchable  power  and 
wisdom  to  assure  his  audience  that  Yahweh's  plan  ofdelivering  and  restoring  Israel  would 
surely  be  achieved,  so  also  the  apostle  stresses  God's  unsearchable  power  and  wisdom  in 
his  concluding  "praise-hymn"  so  as  to  affirm  the  fact  that  Israel  will  one  day  be  re- 
accepted  by  her  God.  This  contextual  continuity  shows  that  the  original  context  of 
Isa.  40:  13  did  exert  certain  influence  upon  the  apostle's  thinking  in  the  present  Rom. 
context. 
If  this  reading  is  granted,  then  Paul's  use  of  Isa.  40:  13  may  help  strengthen  the 
suggestion  that  Paul  might  have  understood  the  "Redeemer"  in  Isa.  59:  20  as  referring  to 
God  Himself  rather  than  Christ.  For  in  Isa.  40:  11-12  the  one  who  is  to  come  to  rescue  and 
shepherd  Israel  is  clearly  Yahweh  Himself  and  in  Rom.  11:  34  (unlike  in  I  Cor.  2:  16)  Paul 
also  applies  Isa.  40:  13  to  God,  extolling  the  depth  and  greatness  offlis  power  and  wisdom 
manifested  in  His  plan  of  the  salvation  of  all  humanity. 
d.  Concluding  Remarks 
in  the  preceding  pages,  Nve  have  traced  and  scrutinized  the  Isaianic  influence  upon 
Paul  that  is  reflected,  both  explicitly  and  implicitly,  in  his  argumentation  in  Rom.  9-1  1. 
On  the  basis  of  our  investigation,  some  preliminary  observations  can  be  made  here. 
First  of  all,  Paul  has  made  lavish  use  of  the  Isaianic  material  that  in  its  original 
context  concerns  mainly  the  prophetic  judgment  upon  a  disobedient  Israel.  In  many 
instances,  the  apostle  applies  the  prophefs  harsh  language  of  accusation  to  his  unbelieving 
Jewish  contemporaries.  Our  analysis  of  his  use  of  this  kind  of  prophetic  language  leads 
us  to  think  that  the  material  adduced  from  Isaiah's  oracles  ofjudgment  probably  serves  in 
the  apostle's  argumentation  a  more  than  simply  rhetorical  purpose.  In  other  words,  when 
employing  the  prophetic  judgment  language  from  Isaiah,  the  apostle  really  meant  to 
condemn  his  unbelieving  contemporary  Jews,  even  though  his  condemnation  ofthem  was 
not  absolutely  unconditional. 
Secondly,  the  Isaianic  tradition  exerts  influence  upon  Paul's  thinking  not  only  in 
the  contexts  of  the  apostle's  judgment  of  unbelieving  Israel,  but  all  the  more  in  the 
311 contexts  of  his  delineation  of  God's  gracious  plan  of  salvation  of  Israel  as  well  as  all 
nations.  The  most  remarkable  ofthese  is  found  in  Rom.  11:  25-27,  where  Isa.  59:  20-21  and 
27:  9  are  adduced  and  merged  together  as  a  scriptural  proof  for  Israel's  "unexpected"  final 
re-acceptance  by  God. 
Thirdly,  our  examination  of  the  Isaianic  material  in  Rom.  9-11  has  shown  that 
Paul's  use  ofthe  material  exhibits  a  very  strong  theological  continuity  between  its  original 
and  its  new  Rom.  contexts.  This  is  even  true  of  the  case  of  the  apostle's  application  of 
Isa.  65:  1  to  the  Gentiles  in  Rom.  10:  20,  as  our  analysis  ofthe  passage  has  shown.  Perhaps 
this  demonstrates  that  the  apostle,  at  least  at  the  time  of  composing  Rom.,  had  a  good 
knowledge  of  the  Book  of  Isaiah  and  was  continually  subject  to  its  influence. 
Finally,  in  a  few  instances,  like  Rom.  9:  9:  20-21  and  9:  28,  Paul's  use  of  the  Isaianic 
material  seems  to  be  some  kind  of  linguistic  borrowing  or  imitation.  That  means,  the 
original  context  and  theological  significance  ofthe  material  Paul  utilized  play  only  a  little 
part  in  the  apostle's  argument;  what  is  important  to  the  apostle  is,  instead,  the  plain  literal 
sense  of  the  prophefs  words  or  sayings. 
D.  The  Isaianic  Tradition  in  Romans  14-15 
a.  Analysis  of  the  Data 
1.  Rom.  14:  11  cites  Isa.  45:  23 
Rom.  14:  11  yiypg7rTat  yap-  C6  ky6),  XgyF-t  Yc6ptog,  oTt  kgolt  Kajt*Et  7z&.  v  y6vu 
Kall  n&.  G(X  YX(7)0(3a  kýO[LOXOY  'CFET(XI  T(;  )  OECO.  11 
& 
Isa.  45:  23 
...  ot*,  X6yot  ROU  OLK  &7rOCFTPaýIjGOVTaI  OTI  6gOll  K6[t4TEI  n&v  y6vu  rcal 
kCOjIOXOy  'GETal  -A&Wa  YM)GOaT6  OE6). 
NIT  Is45:  23  JIVJ5  5-:  )  Y2LV)31  YID31  alv)  W71 
... 
In  dealing  with  the  misunderstandings  and  mutual  criticisms  among  the  Roman 
Christians  in  Rom.  14:  1-12,  Paul  adduces  the  words  of  Scripture  as  a  support  for  his 
argument.  The  scriptural  words  are  introduced  simply  by  ygypamral  yap,  without 
clearly  specifying  their  origin  in  the  OT  scriptures.  Despite  this,  scholars  still  have  no 
312 difficulty  tracking  down  their  origin  as  Isaianic,  due  to  the  fact  that  the  expression 
Ka[t*Et  n&V  YOVUKCA  TU&.  (JCCY,  ý6)(J(Yakýo[toloyT](jE-ccci  in  Rom.  14:  11  is  found  only  in 
Isa.  45:  23  throughout  the  entire  Greek  OT. 
As  the  above  text-diagram  shows,  Paul's  lemma  differs  at  some  points  and  mainly 
in  wording  and  word-order  from  the  text  of  the  Isaianic  passage,  whether  the  Hebrew  or 
the  Greek.  As  compared  with  the  LXX,  the  most  conspicuous  of  these  differences  is  the 
addition  of  "C6)  ey(o,  XeyEt  rcuptog"  as  a  preface  to  Isa.  45:  23b.  Some  scholars  have 
attempted  to  account  for  the  addition  by  claiming  that  the  scriptural  citation  here  is 
actually  composite,  consisting  of  some  other  OT  passages  as  well  as  Isa.  45:  23.  D.  -A. 
Koch,  for  instance,  suggests  that  %6)  ky65,  X6YE'L  Kuptog  (ori)  in  R6m  14,11  durch  Jes 
49,18vennitteltist.  "1"  True,  it  is  highly  likely  that  the  beginning  section  of  Paul's  lemma 
here  is  cited  from  or  based  on  some  other  OT  passages;  however,  we  cannot  be  as  certain 
in  determining  its  exact  origin  as  Koch  has  thought,  considering  the  fairly  high  frequency 
of  its  occurrence  in  the  Greek  OV"  Further,  the  possibilities  that  Paul  may  have  been 
influenced  by  the  prophetic  tradition  as  to  the  use  of  the  expression  and/or  that  Paul's 
lemma  was  based  on  a  Vorlage  that  is  no  longer  extant"'  cannot  be  readily  discounted. 
So,  despite  the  fact  that  Paul's  lavish  use  of  Isaiah  in  Rom.  (as  examined  so  far)  suggests 
his  good  knowledge  of  the  prophetic  Book,  thereby  strengthening  KocWs  suggestion,  all 
this  seem  to  suggest  that  the  source-influence  relationship  between  Isa.  49:  18  and 
Rom.  14:  11  is,  at  most,  likely. 
"'  D.  -A.  Koch,  Schrifit  als  Zeuge,  pp.  184-85,  (p.  185).  Cf  also  U.  Wilckens,  Der  Brief 
an  die  R5mer  -  R,  5m]2-16  (EKK  VI/3;  Zurich:  Benziger/  Neukirchen-Vluyn:  Neukirchener 
Verlag,  1982),  p.  95;  M.  Black,  Romans,  p.  195  J.  A.  Fitzmyer,  Romans,  p.  692;  NA7's  reference 
note  for  this  Rom.  passage  in  the  margin. 
194  The  expression  in  question  occurs  fifteen  times  in  the  LXX:  Num.  14:  2  8;  Isa.  49:  18; 
Jer.  22:  24;  26(46  MT):  18;  Eze.  5:  11;  14:  16,18,20;  16:  48;  17:  16;  18:  3;  20:  31,33;  Zeph.  2:  9;  cf 
Eze.  17:  19.  See  also  C.  D.  Stanley's  response  to  Koch  in  Language  ofSeripture,  p.  177,  n.  320. 
'9'  C.  D.  Stanley  has  not  taken  this  possibility  into  account  in  his  discussion  of  this 
passage;  see  Language  ofScripture,  pp.  176-77. 
313 Isa.  49:  18  occurs  in  the  context  of  a  prophetic  oracle  of  Zion's  restoration.  196  This 
might  easily  enhance  the  likelihood  of  the  suggestion  that  the  apostle  had  Isa.  49:  18  in 
mind  when  composing  Rom.  14,  considering  the  fact  that  passages  from  Isaiah  that  carry 
a  similar  theme  are  cited  earlier  in  Rom.  11.  But  in  spite  of  this,  questions  remain:  what 
is  the  function  of  the  expression  in  this  context  if  it  was  deliberately  added  here  by  Paul? 
For  emphatic  purposes?  If  so,  why  did  the  apostle  add  emphasis  to  the  words  oflsa.  45:  23? 
M.  Black  suggests  that  "the  asseverative  formula  prefacing  the  quotation,  'As  I  live'...  is 
introduced  by  Paul,  notjust  as  a  formula  of  asseveration  (an'honest  to  Goff),  but  with  the 
clear  intention  of  identiýýing'the  Lord'in  the  quotation  with  the  Lord  Christ  who'lived 
again'...  and  is  the  Lord  both  of  the  dead  and  the  living  (verse  9).  "'  It  is  clear  that 
81acles  suggestion  is  dependent  on  his  identification  of  the  term  Kt)ptoq  as  Christ  the 
Lord;  however,  the  immediate  context  seems  to  favor  an  identification  ofthe  term  Yf)ploq 
with  God  Himself.  "'  So,  context  does  not  seem  to  allow  us  to  derive  from  Paul's  saying 
here  more  than  speculative  answers,  although,  in  my  opinion,  the  expression  might  well 
serve  an  emphatic  purpose.  A  possibility  not  easily  dismissed,  in  view  of  this,  is  that  if 
the  addition  of  the  expression  was  Paul's,  it  might  have  been  unconscious. 
Let  us  move  on  to  Isa.  45:  23.  The  message  of  the  prophet  in  Isa.  45  is  very  clear  and 
positive;  it  is  a  message  of  Israel's  deliverance  (from  foreign  rule).  In  order  to  secure  his 
message  of  Israel's  salvation,  the  prophet  appealed  to  YahweWs  supreme  sovereignty  and 
power  over  all  nations  by  claiming  repeatedly  throughout  his  oracle  that  there  is  no  God/ 
Lord  besides  Him.  He  deeply  believed  that  Yahweh,  being  the  unique  God,  was  powerful 
enough  to  deliver  His  people.  As  we  have  noted  above,  Paul  the  apostle  to  the  nations 
"'  Isa.  49:  18  LXX  thus  runs:  ... 
C6  ýYW,  UYEL  K6ptoq,  6ri  ndvTaq  aftobig  ývbuan  Kai 
71EPIOýGjj  a6To"uq  (bq  K6(j[tov  vugýijq. 
Isa.  49:  18b  MT:  0)'WIMI  )V):  15n  )-ty-:  )  05-')  )-n  -M-11"  ON)  )3x  )n  .... 
M.  Black,  Romans,  pp.  194-95. 
So  C.  E.  B.  Cranfield,  Romans  9-16,  p.  7  10;  J.  D.  G.  Dunn,  Romans  9-16,  p.  8  10;  D.  Moo, 
Romans,  p.  848.  See  Black's  response  to  this  view  in  his  Romans,  p.  195,  which,  however,  I  think 
underestimates  the  force  ofthe  fact  that  in  the  latter  part  of  the  citation  (Isa.  45:  23)  God  is  clearly 
referred  to. 
314 also  does  the  same  thing  when  he  delineates  God's  salvation  of  all  humanity  through 
Christ  (cf  3:  26-3  1;  10:  11-13).  Both  Isaiah  the  prophet  to  Israel  and  Paul  the  apostle  to 
the  nations  place  Israel's/Jewish  monotheistic  belief  in  the  service  of  spelling  out 
Yahweh's  salvific  plan  for  Israel  as  well  as  all  nations.  For  them,  the  belief  that  Yahweh 
is  the  Unique  and  Supreme  God  is  no  abstract  concept  but  is  clearly  revealed  and  worked 
out  in  His  creation  and,  above  all,  in  His  salvation  of  all  humanity.  If  Israel's  God  is  the 
Unique  and  Supreme  One  and  the  Savior  of  all,  then  it  is  He  alone  that  deserves  human 
worship  and  praise.  If  Israel's  God  is  the  Most  High  and  the  Most  Righteous  One,  then 
it  is  for  Him  alone  that  the  right  to  judge  all  humanity  is  reserved.  It  is  in  this  context  that 
the  prophet's  saying  in  Isa.  45:  23,  "to  Me  every  knee  shall  bow  and  every  tongue  shall 
swear/confess,  "  should  be  understood.  In  Isa.  45:  23,  as  the  context  suggests,  emphasis  is 
clearly  put  on  human  reverence  and  praise  before  God  due  to  His  gracious  salvation; 
however,  in  Rom.  14:  11  God's  just  judgment  over  human  deeds  is  underscored  as  a 
reminder  to  the  Roman  Christians  that  they  have  no  right  at  all  to  pass  judgment  upon 
their  fellow-believers.  Such  a  shift  of  emphasis  nonetheless  does  not  render  Paul's  use  of 
the  passage  arbitrary,  for  the  apostle's  application  operates  within  the  theological  and 
interpretive  framework  of  the  passage's  actual  sense. 
2.  Rom.  15:  12  cites  Isa.  11:  10 
Rom.  15:  12  Y,  (X'l  7raXtv  'Hacaag  Xcya-  C'CFTCtt  11  P,  Lý(X  TOO  'IEGGOA  ICCA  6 
CCVICYTa[LEVOg  CCPXEIV  kOVC)V,  67C  CCVT6)  E'E)V7]  EXTE106GIV. 
Isa.  11:  10  KoA  gaTca  kv  Tfi  ýggpq  iyEtvn  il' 
01ýCC  TOD  IE(Y(Y(XI  K(A  0'  &.  VICFTCCgEVOq 
(XP)CEIV  e  A)V, 
ill'  aftq)  90VII  EXTUO&RV,  KCA  "GT(Xt  ý  &VdTC(XUGlq  Ov(;  F, 
(x6TOf)  TIR11. 
MT  Isl  1:  10  IVJTP  0ý1)  Pt?  X  W)3y  IDY7  I)OY'IVJLX  )VJ)  VJIV-)  M-11-11  oP:  l 
mn  ninm 
In  Rom.  15:  7-13  Paul  brings  to  an  end  his  treatment  of  the  "Weak"-"  Strong" 
problem  among  the  Roman  Christians.  Paul's  point  in  his  concluding  exhortation  is  very 
clear:  mutual  acceptance,  as  it  is  modelled  in  Chrisfs  acceptance  of  his  Roman  readers. 
315 Paul  is  not  content  to  appeal  to  Chrisfs  example  as  such,  he  also  spells  out  to  his  readers 
the  meaning  of  Christ's  acceptance  of  them,  namely,  "for  the  glory  of  God.  "  For  him,  it 
is  because  of  (or  to  the  effect  of)  the  glorifying  of  God  that  Christ  has  accepted  the  Roman 
Christians  (v.  7b),  "'  and  so  glorifying  God  serves  as  the  underlying  rationale  for  mutual 
acceptance  among  the  Roman  Christians.  In  other  words,  mutual  acceptance  is  the 
hallmark  ofan  eschatological,  believing  community,  which  ultimately  makes  known  God's 
glory.  This  idea  is  developed  in  the  subsequent  saying  in  vv.  8-9a,  where  Paul  expressly 
asserts  that  the  nations  (i.  e.,  Gentile.  Christians)  are  to  glorify  God  for  His  mercy  that  has 
been  shown  through  Christ  to  them.  To  back  up  his  assertion,  the  apostle  moves  on  to 
adduce  in  vv.  9b-I  2  scriptural  evidence  from  Psalms,  2  Samuel,  Deuteronomy,  and  finally 
Isaiah. 
Here  the  words  of  Isaiah,  along  with  three  other  scriptural  citations,  constitute  a 
catena  of  Scnpture  to  reinforce  what  immediately  precedes.  These  scriptural  citations 
conspicuously  have  in  common  such  terms  as  "nations"  and  "people(s).  "  This  seems  to 
suggest  that  the  apostle's  exhortation  was  directed  mainly  to  the  Gentile  Christians  at 
Rome.  "O  This  reading  may  find  support  in  vv.  8-9a.  Rom.  15:  8-9a  is  notoriously  difficult 
with  respect  to  its  grammatical  and  syntactical  structure.  Space  does  not  allow  us  to 
rehearse  the  details;  reference  can  be  made  to  C.  E.  B.  Cranfield's  excellent  analysis  in  his 
Commentary.  In  my  opinion,  the  most  grammatically  and  syntactically  natural  reading  of 
vv.  8-9a  is  to  take  boýaaai  and  YEYEVý00ou  as  parallel  to  each  other  and  both  dependent 
upon  the  main  verb_.  Xe'yo),  with  which  v.  8  begins;  'O'  and  to  see  the  particle  66  in  v.  9a  as 
"'  The  prepositional  phrase  Eiq  86ýav  To6  OEO6  could  be  attached  either  to  the  main 
verb  of  v.  7,  npooXagpdvEaft  (Cf  UBS'  [1975],  NAý',  RSV,  NIV,  NRSV;  C.  E.  B.  Cranfield, 
Romans  9-16,  pp.  73940),  or  to  TEPOGEMPETO  (Cf.  UBS3  [1983],  NAý  6,  NA27;  very  many  com- 
mentators).  In  my  opinion,  the  latter  option  is  preferable;  and  indeed,  the  difference  in  sense 
between  the  two  is  little. 
200  So  B.  Byrne,  Romans,  p.  429. 
"'  So  F.  Godet,  Commentary  on  St.  Paul's  Epistle  to  the  Romans,  vol.  2  (tr.  A.  Cusin; 
Edinburgh:  T&T  Clark,  1887),  p.  359;  C.  E.  B.  Cranfield,  Romans  9-16,  pp.  74244;  U.  Wilckens, 
R6m  12-16,  p.  106;  D.  Zeller,  Rbmer,  p.  23  1;  B.  Byrne,  Romans,  pp.  431-32. 
316 representing  a  comparison  or  parallel  between  Christ  and  the  "nations,  "  not  one  between 
the  "circumcised"  and  the  "nations.  "  This  syntactical  construct  discloses  the*  logic  of  the 
apostle's  thinking:  Far  from  setting  the  Gentiles  in  contrast/parallel  to  the  "circumcised" 
vis-ii-vis  the  redemptive  work  of  Christ,  Paul  instead  places  Christ  and  the 
"nations/Gentiles"  side  by  side  and  delineates  the  reason  for  the  latter's  glorifying  God  by 
spelling  out  how  the  former's  work  has  a  bearing  on  the  glorifying  of  God.  " 
Syntactically,  vv.  8-9a  isto  explain  v.  7.  "'  So,  if  in  vv.  8-9a  Paul  intends  to  underscore  the 
nations/Gentiles'responsibility  of  glorifying  God  by  appealing  to  Christ's  example,  then 
those  that  he  urges  in  v.  7  to  accept  their  fellow-believers  (for  the  glorifying  of  God)  will 
most  likely  be  the  Gentile  Christians. 
This  reading  is  supported  also  by  the  wider  context.  In  Rom.  15:  1-6  Paul  urges  the 
"strong"  not  to  seek  their  own  good  but  to  bear  the  weaknesses  of  those  who  are  "weak.  " 
There  Paul's  exhortation  is  delivered  out  of  an  anthropocentric  concern:  for  the  sake  of 
others'ggod;  and  it  is  further  illustrated  by  Chrisfs  self-sacrificial  example  with  scriptural 
support  and  finally  ended  with  a  wishful  prayer.  This  mode  of  argumentation  emerges  in 
Rom.  15:  7-13  too.  Here,  as  noted  above,  Paul's  admonition  of  his  audience  to  accept  one 
another  is  formulated  out  of  a  theocentric  concern:  for  the  sake  of  God's  glojy;  and  the 
admonition  is  further  illustrated  again  by  Chrisfs  example  with  scriptural  support  and 
finally  closed  with  another  wishful  prayer.  Such  a  distinct,  structural  and  thematic 
parallel  between  15:  1-6  and  15:  7-13  is  certainly  no  accident  but  is  skillfully  crafted.  It 
`  "Betont  ist  ýnep  aÄllOciag  OEoü  [in  v.  8a].  Sie  zur  Geltung  und  Erscheinung  zu 
bringen  ist  der  für  die  TrrzpiToliý  (=Beschnittenen)  geleistete  Dienst  Christi.  "  H.  Schlier,  Der 
Romerbrief,  p.  424.  The  phrase,  parallel  to  v.  9a's,  &d'p  Woug,  no  doubt  has  a  bearing  on  the 
theme  of  the  glorifying  of  God  here. 
Note  also  that  in  v.  8  Paul  does  not  clearly  spell  out  the  relation  of  Christ's  work  to  the 
salvation  of  the  "nations.  "  The  fact  that  the  "nations"  (Gentile  Christians)  are  now  entitled  to 
divine  mercy  is  here  not  something  to  be  argued,  but  something  assumed  (on  the  basis  of  Paul's 
previous  arguments,  e.  g.,  in  11:  13-32,  esp.  11:  3  1).  According  to  the  present  context,  it  seems 
that  Paul's  concern  in  v.  8  is  to  point  out  the  fact  that  Christ  has  finished  his  work  for  the  sake  of 
upholding  God's  truthfulness,  which  in  turn  manifests  God!  s  glory. 
203  So  C.  E.  B.  Cranfield,  Romans  9-16,  p.  740.  In  fact,  it  does  not  make  a  great  difference 
in  sense  whether  w.  8-9a  is  taken  to  explain  v.  7  as  a  whole  or  simply  v.  7b. 
317 seems  to  suggest  that  these  two  literary  units  were  designed  to  form  a  single  twofold 
argument  having  a  common  12uMose  and  a  common  target  group  of  audience.  If  so,  then 
Rom.  15:  7-13  was  directed  also  to  the  "strong"  Christians  at  Rome.  These  "strong" 
Christians  were  probably  (at  least  mainly)'O'  the  Gentile  Christians  who  ate  with  good 
conscience  whatever  they  wanted  and  who  saw  every  day  the  same  (cf  Rom.  14:  3,5- 
6,15,17,20-23).  For  them,  it  was  meaningless  and  indeed  unnecessary  to  observe  Jewish 
food  laws  and  "special  days.  "  In  view  of  Rom.  11:  13-24(27),  it  probably  was  these 
"strong"  Gentile  Christians  who  felt  a  sense  of  superiority  over  their  fellow  Jewish 
believers  and  unbelieving  Israel.  Rom.  11:  13  -24(27)  appears  to  suggest  that  Roman 
Gentile  Christians  were  the  main  target  group  of  readers  to  whom  Paul  addressed  his 
letter.  Ifthis  is  the  case,  it  can  be  explained  why  throughout  the  entire  letter  to  the  Roman 
Christians,  and  only  in  this  letter,  phrases  such  as  "Jews  first  and  Gentiles"  (1:  16;  2:  9,10; 
3:  9;  10:  12;  cf.  9:  24)  repeatedly  occur.  It  may  well  be  that  with  the  Roman  situation  in 
mind,  Paul  deliberately  employed  the  phrase  repeatedly  to  remind  his  Gentile  Christian 
audience  of  the  (at  least,  historical)  priority  of  the  Jews  in  God's  salvific  plan. 
The  suggestion  that  Paul  here  aims  his  exhortation  (primarily)  at  the  Roman 
"strong"  Gentile  Christians  may  also  find  indirect  support  in  the  apostle's  "previous 
practice"  in  dealing  with  a  "similar""'  problem  among  the  Corinthian  Christians.  In  I 
Cor.  8:  1  -11:  1,  where  eating  food  sacrificed  to  idols  is  said  to  have  been  an  issue  to  the 
Corinthian  church,  Paul  sternly  advised  the  "strong,  "  who  had  knowledge,  to  give  up  their 
rights  for  the  sake  of  the  conscience  of  the  "weak,  "  despite  their  good  and  sound 
204  'Dem  steht  nicht  entgegen,  daß  sich  unter  den  »Schwachen«  durchaus  nicht  nur 
geborene  Juden,  sondern  auch  viele  Heiden  befunden  haben  können,  wie  übrigens  auch 
um  aekehrt  unter  den))Starken(<  sicherlich  zumindest  i  ene  Judenchri  sten  wie  Muila  und  Priski  Ila 
(16.3)  waren  ...... 
U.  Wilckens,  Rdm  12-16,  p.  107;  emphasis  mine.  However,  these  "strong" 
Jewish  Christians  were  probably  a  minority.  Further,  considering  Rom.  11:  13-27,  it  would  seem 
to  me  hard  to  think  that  these  "strong"  Jewish  Christians  in  Rome  would  have  "despised"  their 
native  religious  heritage. 
20'  For  the  contextual  differences  between  the  Corinthian  problem  and  the  Roman  one, 
see,  e.  g.,  P.  D.  Gooch,  Dangerous  Foo&  I  Corinthians  8-10  in  Its  Context  (Studies  in 
Christianity  and  Judaism  5;  Waterloo,  Ont.:  Wilfrid  Laurier  U.  Press,  1993),  pp.  115-18. 
318 knowledge  ofthe  matter  in  question  (cf  I  Cor.  10:  14-22).  In  dealing  with  the  Corinthians' 
problem,  the  apostle  carefully  avoided  "solemn  lectures"  to  the  "weak;  "  these  "weak" 
Corinthian  Christians  seem  to  have  become  the  "secondary  audience"  ofhis  admonitions. 
This  shows  that  in  the  apostle's  pastoral  advice  and  practice  it  is  always  the  "strong,  " 
whatever  their  ethnic  identity,  who  are  required  to  take  the  initiative  to  restore  with  their 
"weak"  brothers  the  reconciliation  and  unity  in  Christ.  206 
Let  us  look  at  Paul's  use  of  Isa.  11:  10.  In  Rom.  15:  12  Paul  explicitly  designates  the 
origin  ofthe  words  that  he  cites  from  Scripture.  No  clear  and  sure  reason  can  be  deduced 
to  explain  his  "inconsistent"  practice  of  quoting  Scripture.  Here  Paul's  lemma  stands 
closer  to  the  Greek  tradition  than  to  the  Hebrew.  The  deletion  of  the  initial  IC01  in 
Isa.  11:  10  is  probably  ofPauline  origin,  as  is  observed  elsewhere  in  Rom.;  yet,  whether  the 
omission  of  the  temporal  phrase  6v  TI-  'KEIVTI  is  Pauline  is  debatable.  While 
some  have  regarded  it  as  pre-Pauline,  the  possibility,  in  my  opinion,  that  it  was  Paul  who 
dropped  the  phrase  due  to  its  inappropriateness  in  this  context,  cannot  be  easily 
discounted.  "  In  fact  Paul  did  sometimes  exercise  a  great  degree  of  freedom  to  tailor  the 
text  of  Scripture  to  his  aims,  as  we  have  so  far  noted  in  Rom.. 
Isa.  11:  10  ends  the  scriptural  catena  in  vv.  9b-  12  as  support  for  Paul's  exhortation 
to  the  Roman  (esp.  Gentile)  Christians.  As  is  pointed  out  above,  the  four  individual 
"  Note  that  Paul  was  writing  Rom.  in  Corinth  now,  and  that  the  same  passage  Deut.  32 
lies  behind  Paul's  exhortation  both  in  I  Cor.  8:  1-11:  1  (esp.  10:  20-22,  which  alludes  to  Deut.  32:  16- 
2  1)  and  in  Rom.  14:  1-15:  13  (esp.  15:  10,  which  cites  Deut.  32:  34  LXX).  All  this  suggests  that 
Paul's  former  practic'e  of  dealing  with  the  Corinthian  problem  may  have  served  as  a  blueprint  for 
his  admonition  to  the  Roman  Christians  here;  cf.  T.  Engberg-Pedersen,  "Galatians  in  Romans 
5-8  and  Paul's  Construction  of  the  Identity  of  Christ  Believers,  "  in  Texts  and  Contexts,  eds.  T. 
Fornberg  &  D.  Hollholm  (Oslo:  Scandinavian  U.  Press,  1995),  pp.  477-505,  who  comments: 
"Rom.  14:  1-15:  6  is  a  generalized  reworking  of  themes  in  I  Corinthians  8  and  10"  (p.  487).  I  am 
not  sure  Engberg-Pedersen  is  right  in  seeing  Rom.  14:  1-15:  6  (not  up  to  15:  13)  as  a  "generalized" 
form  of  Paul's  treatment  of  the  Corinthian  problem  and  in  ignoring  I  Cor.  9;  but  I  think  his  point 
that  when  composing  Rom.,  Paul  did  make  use  of  the  material  in  his  earlier  letters  is  plausible. 
See  the  interpretation  of  lCor.  8-11:  1  by  G.  D.  Fee,  The  First  Epistle  to  the  Corinthians 
(NICNT;  Grand  Rapids:  Eerdmans,  1987),  pp.  357491,  esp.  pp.  357-63;  and  R-B.  Hays,  First 
Corinthians  (Interpretation;  Louisville:  John  Knox,  1997),  pp.  134-8  1. 
207  See  D.  -A.  Koch  Schrifit  als  Zeuge,  p.  117,  who  regards  the  omission  of  the  phrase  as 
pre-Pauline;  and  the  response  of  C.  D.  Stanley,  Language  ofScripture,  p.  183. 
319 components  of  the  scriptural  catena  are  linked  together  by  the  terms  90v%  "nations,  "  and 
Xa6q,  "people(s).  "  Despite  this,  however,  a  closer  reading  of  these  scriptural  passages 
exposes  a  thematic  discontinuity  between  the  citations  from  Psalms  and  Deuteronomy  in 
vv.  9b-  II  and  that  from  Isaiah  in  v.  12.  In  the  first  three  passages,  whose  origins  are  not 
clearly  indicated,  themes  of  praising,  thanking,  and  glorifying  God  are  very  readily 
read;  208  these  passages  forcefully  present  to  their  audience  the  urgency  of  glorifying 
Israel's  God.  `9  However,  in  the  Isaianic  passage  these  themes  are  totally  absent.  Instead, 
the  motif  emerges  that  the  "nations"  are  said  to  be  subject  to  and  to  put  trust  in  the  "root 
ofJesse.  "  This  thematic  disruption  seems  to  imply  that  the  citation  of  Isa.  11:  10  was 
intended  to  serve  a  special  purpose  here,  namely,  adding  force  to  the  point  made  in  the 
preceding  three  scriptural  citations  that  the  nations/Gentiles  are  to  praise  God.  Thus,  with 
the  citation  ofPs.  18:  49,  Deut.  3  2:  34  (I-MC),  and  Ps.  117:  1,  Paul  emphatically  bolstered  his 
exhortation  to  the  "strong"  Gentile  Christians  at  Rome  to  honor  God  by  accepting  their 
"weak"  fellow-believers;  and  by  citing  Isa.  11:  10,  he  pressed  further  his  Gentile  audience 
to  follow  ChrisVs  example  in  glorifying  God  because  they  were  under  his  Lordship  and 
derived  hope  from  hiM.  210 
The  above  interpretation  of  Paul's  use  of  Isa.  11:  10  has  presupposed  that  the 
apostle,  understanding  the  passage  messianically,  identified  the  "root  of  Jesse"  as  a 
...  Rom.  15:  9b  is  cited  probably  from  either  Ps.  18:  49  or  2  Sam.  22:  50;  in  fact,  either  case 
makes  little  difference,  for  both  of  them  present  an  almost  identical  song,  attributed  to  David, 
of  praise  and  thanksgiving  for  divine  deliverance  from  enemies.  It  is  by  no  means  clear  in  the 
present  context  whether  Paul  here  applies  the  first  person  "I"  in  the  Song  to  Christ,  himself,  or 
neither  of  them.  In  my  opinion,  the  apostle's  main  interest  here  is  to  highlight  the  fact  that 
nations/Gentiles  will  be  led  to  extol  God. 
Rom.  15:  10  is  probably  based  on  Deut.  32:  34  LXX  The  point  expressed  here  is  clear: 
nations/Gentiles  are  invited  or  summoned  to  praise  God  with  Ms  people. 
Rom.  15:  11  is  quoted  from  Ps.  117:  1,  where  nations/peoples  are  summoned  to  praise  God. 
Note  that  the  imperative  mood  is  used  in  both  Rom.  15:  10  (=  Deut.  32:  43  LXX)  and 
15:  11  (=  Ps.  117:  1). 
S.  K.  Williams,  "TheRigbteousness  of  Godin  Romans,  "  JBL  99(1980),  pp.  285-89, 
comments  thatPaul's  "emphasis  inw.  9b-12  falls  uponthe  nations/Gentiles  becoming  the  people 
ofGod"(p.  288).  If  my  reading  of  Rom.  15:  9b-12  is  granted,  his  comment  is  hardly  on  target. 
320 reference  to  Christ  Jesus.  Such  a  presupposition  is  certainly  justifiable  according  to  the 
train  of  thought  shown  in  Paul's  argumentation,  even  though  the  apostle  does  not 
explicitly  articulate  the  identification.  Further,  this  is  also  widely  accepted  by  all  Rom. 
commentators.  Paul's  identification  of  the  "root  of  Jesse"  with  Jesus  of  Nazareth  exposes 
his  eschatological  view  of  God's  salvific  plan.  For  Paul,  Jesus  is  the  final  fulfillment  or 
realization  of  Isaiah's  prophecy  (cf.  Rom.  1:  3-4).  His  realized  eschatology,  as  the 
underlying  rationale  of  his  use  oflsa.  11:  10,  bridges  the  contextual  gap  between  Isa.  11:  10 
and  Rom.  15:  12.  Isa.  11  is  concerned  evidently  with  Israel's  eschatological  revival.  But  in 
Rom.  14:  1-15:  13  Israel's  restoration  is  no  issue  to  Paul;  rather,  it  becomes  something 
presupposed,  something  seen  as  realized  (in  Jesus).  It  is  in  such  a  realized-eschatological 
frame  that  Isa.  11:  10  is  used  by  Paul  to  help  settle  the  Roman  "Strong%"Weak"  conflict. 
To  fully  appreciate  Paul's  use  of  the  passage  and  its  implications,  we  need  to  look  at  how 
his  contemporaries  understood  Isa.  11. 
That  Isa.  II  strikes  a  messianic  note  was  widely  accepted  by  Jewish  readers  around 
the  turn  of  the  era.  According  to  some  Jewish  traditions,  "'  whether  originated  from 
Palestine  or  not,  a  strong  belief  was  derived  from  Isa.  II  that  God  had  promised  Israel  a 
glorious  future  when  a  ruler  or  king,  who  is  of  Davidic  lineage,  would  come  to  revive 
Israel  and  bring  about  eternal  peace  on  earth.  Such  a  belief  clearly  carries  political 
implications.  The  fervent  expectation  of  the  nation's  revival  in  its  essence  embraces  a 
hope  of  the  re-establishment  of  Israel  as  an  independent  state,  totally  free  from  brutal 
foreign  rule.  Not  only  that,  many  Jews  also  believed  that  the  coming  ruler  or  king  would 
at  that  time  subdue  all  nations  of  the  earth  to  his  powerful  and  righteous  rule,  "'  which  is 
characterized  by  an  unparalleled  state  of  peace  (cf.  Sib.  0r.  3).  The  extent  to  which  and 
the  ways  in  which  such  a  belief  found  its  expression  in  the  life  and  the  writings  of  the 
Jews,  whether  in  Palestine  or  in  the  Diaspora,  were  (simply)  determined  by  the  political 
"'  See,  e.  g.,  Sirach  47:  22;  Sib.  0r.  3:  385-95;  Test.  Jud.  24:  5-6;  1QSb5:  21-26;  4Qplsa' 
4QI61);  4Q285  frag.  5. 
212  Note  that  this  aspect  of  the  messianic  belief  is  not  clear  in  the  Hebrew  version  of 
Isa.  11:  10  but  is  unambiguous  in  the  Greek,  which  is  reflected  in  Paul's  lemma. 
321 and  social  situations  of  the  people. 
Against  this  backdrop,  we  find  that  Paul's  use  of  Isa.  11:  10  in  Rom.  15:  11  carries 
some  significant  implications.  As  we  pointed  out  earlier,  in  the  person  of  Jesus  of 
Nazareth  Paul  had  seen  the  fulfillment  of1saiah's  prophecy  ofthe  coming  of  "Jesse's  root,  " 
i.  e.,  Israel's  Messiah.  Like  other  Jewish  writers,  Paul  also  noticed  and  indeed  underscored 
the  lordship  of  Israel's  Messiah  over  all  nations,  a  dominant  motif  of  Isa.  11.  In  applying 
the  passage,  however,  his  concern  was  by  no  means  politically  oriented;  rather,  it  was 
completely  spiritual.  He  was  trying  to  give  in  a  powerful  way  a  further  ground  that  his 
Gentile  readers  should  follow  Christ's  example  in  glorifying  God  (by  accepting  their  weak 
Jewish  fellow-believers).  The  present  context  gives  no  hint  whatsoever  that  Paul  here 
intended  to  conduct  a  politically  nuanced  interpretation  or  application  of  the  Isaianic 
passage.  It  is  true  that  Paul's  letter  to  the  Romans,  viewed  from  a  certain  angle,  is  one  that 
addresses  Israel's  future  restoration  and  that  the  present  Rom.  context  does  represent  the 
motif  of  peace  (v.  13),  which  is  also  typical  of  Isa.  1  1;  113  but  it  is  surely  misguided  to  read 
all  these  as  betraying  Paul's  interest  in  the  political  implications  of  the  passage.  For  Paul, 
Israel's  eventual  restoration,  from  which  the  entire  human  race  will  benefit  (cf  11:  12,15), 
is  just  part  of  God's  plan  as  to  how  human  beings  can  restore  their  right  standing  and  glory 
before  God  their  Creator.  The  state  of  peace  that  was  promised/prophesied  in  Isaiah  to 
be  brought  about  by  "Jesse's  root"  is  concerned  fundamentally  with  a  spiritual  state  of 
peace  to  which  a  good  relationship  between  God  and  man  is  essential,  a  relationship  on 
which  all  inter-huinan  relationships  are  based.  This  is  precisely  what  Paul  seeks  to 
achieve  by  urging  his  "strong"  Gentile  audience  at  Rome  to  accept,  and  be  reconciled 
with,  their  "weakV  "Torah-abiding"  brothers  so  as  to  live  out  the  divine  peace  that  is  in 
and  among  all  those  who  have  been  reconciled  to  God  the  Creator.  Indeed,  what  Paul  has 
sought  to  do  is  already  anticipated  and  well  prepared  in  Rom.  5:  1  -11. 
213  See  our  discussion  of  the  Isaianic  allusion  detected  in  Rom.  5:  1,  where  we  have 
pointed  out  that  Paul  was  deeply  influenced  by  the  Isaianic  prophecies  about  Israel's 
eschatological.  restoration,  which  was  said  to  be  characterized  by  the  outpouring  of  God's  Spirit, 
righteousness  and  peace,  both  political  and  spiritual. 
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Rom.  15:  21  6c;  LXccicaO6qycypcc7cr(xt,  otq0l)K(XVIIYYgiýIllrEP'ICCýTOOO"qTOVTal,  IC(X'I 
01  OuK  aKilKoccuiv  GI)VIICFOUotv. 
Isa.  52:  15 
...  OU  Olq  06Y,  &VT]YyeXq  nEP'l  Ctkd),  0"*OV-CUI,  Kall  O'l  Ol')r,  6:  ICIIKOaGIV, 
(juviluoumv. 
MT  Is52:  15  1331:  ln-il  IYY3VJ  M5  'IV)Xl  INl  tl-i1'5  -IVD  M5  -ivjM  n 
Having  offered  his  advice  and  admonitions  to  the  Roman  Christians  for  the 
solution  of  their  "Strong"-"Weak"  problem,  Paul  moves  on  to  the  final  yet  important 
section  of  his  letter,  explaining  to  his  readers  his  imminent  task  and  ambitions  as  to  the 
spread  of  the  gospel  of  Christ  and  also  inviting  them  to  have  a  part  in  his  mission  work. 
In  Rom.  15:  20-21  he  expressly  asserts  that  he  is  determined  to  preach  the  gospel  where 
Christ  has  not  been  known,  and  cites  again  from  Scripture  to  endorse  his  missionary 
strategy. 
Here  the  words  of  Scripture  are  introduced  by  Paul's  oft-used  formula  =06g 
yeypamrat,  thus  leaving  their  OT  origin  unnamed.  Nonetheless,  the  wording  of  Paul's 
lemma  is  so  striking  and  familiar  (to  modem  scholars)"'  that  it  can  easily  be  identified 
as  Isaianic,  originating  from  the  famous  Suffering  Servant  Song  (Isa.  52:  13-53:  12).  Put 
specifically,  Paul's  lemma  is  cited  from  Isa.  52:  15.  This  identification  is  strengthened  by 
the  fact  that  the  Song  has  exerted  a  profound  and  continuing  influence  upon  the  apostle 
throughout  the  letter,  as  we  have  noted  above  in  Rom.  4:  25;  5:  1,18-19;  8:  32. 
Originally,  Isa.  52:  15  appears  in  the  context  of  Yahweh's  introduction  of  His 
servant,  through  whom  His  salvific  plan  will  be  executed  and  accomplished.  It  was  said 
that  Yahweh's  servant  had  to  undergo  incredibly  severe  sufferings  and  afflictions  before 
his  exaltation.  By  his  divinely  ordained  misfortune  as  well  as  his  final  exaltation,  not  only 
his  own  people  were  shocked  (cf  v.  14),  but  so  were  those  afar  who  were  not  told  about 
"'  It  is  very  difficult  to  know  whether  or not  the  first  Roman  readers/hearers  of  Paul 
could  have  identified  the  OT  origin  of  his  citation.  In  my  opinion,  this  problem  mattered  very 
little  to  Paul  here,  in  view  of  his  use  of  K06ý  y6ypan-nxt.  He  seems  to  have  been  content  to 
let  his  audience  know  that  his  ambition  had  nothing  arrogant  about  it  but  was  scripturally 
founded. 
323 him  and  had  never  heard  of  him  (v.  15).  The  nations  and  foreign  kings  were  astounded 
by  what  Yahweh  had  done  to  His  servant  in  order  to  achieve  His  purposed  scheme,  i.  e., 
His  salvation  of  "all"  humanity. 
As  is  touched  on  above,  Isa.  52:  15  is  cited  here  as  a  scriptural  ground  for  the 
apostle!  s  determination  to  preach  the  gospel  not  in  places  where  Christ's  name  was  already 
known.  The  apostle  was  thus  deten-nined  probably  because  he  regarded  his  mission  work 
in  the  east  (i.  e.,  "from  Jerusalem  and  as  far  as  Illyricum";  cf  v.  19)  as  fully  accomplished. 
Here  it  is  obvious  from  the  present  context  that  emphasis  is  put  on  the  two  negative 
substantival  clauses  in  Isa.  52:  15c  (LXX),  oltq  ol')K  t%vTjyy6Mj  and  01  Oý-K  (XKIIKOaCFIV. 
Those  that  are  referred  to  in  these  two  clauses  no  doubt  fit  well  with  the  apostle's  next 
target  group  of  mission,  i.  e.,  the  people(s)  in  Spain  and  beyond.  For  Paul,  what  these 
people(s)  have  not  been  told  about  and  yet  will  see  and  understand  is  the  gospel,  the  story 
of  God's  salvation  of  all  humanity  through  and  in  Jesus  of  Nazareth.  Although  it  is 
unclear  here  whether  Paul  had  identified  the  Isaianic  suffering  servant  as  Jesus  Christ,  "' 
nonetheless  it  is  pretty  clear  that  his  use  of  Isa.  52:  15,  which  declares  that  the  nations  and 
kings  will  see  and  understand  what  they  were  not  told  about  and  had  never  heard  of 
(namely,  the  story  about  God's  salvation  of  all  humanity  though  His  appointed  one  Jesus) 
concords  well  with  the  original  sense  and  implications  of  the  passage  in  the  Isaianic 
context. 
b.  Concluding  Remarks 
In  the  preceding  pages  we  have  looked  at  three  instances  of  Paul's  explicit  use  of 
the  Isaianic  material,  all  of  which  appear  in  chs.  14-15.  As  in  Rom.  1-8  and  9-11,  the 
Isaianic  material  is  employed  here  as  scriptural  proofs  to  strengthen  the  apostle's 
arguments.  In  Rom.  14:  11  Paul  quotes  Isa.  45:  23  to  back  up  his  argument  that  everyone 
is  accountable  for  his/her  own  deeds  to  God,  who  is  the  one  and  only  God  and  Judge.  By 
215  The  present  context  does  not  give  sufficient  evidence  either  that  Paul,  in  applying  the 
Isaianic  passage,  has  seen  himself  in  the  role  of  the  suffering  servant;  contra  J.  D.  G.  Dunn, 
Romans  9-16,  p.  866. 
324 citing  Isa.  11:  10  in  Rom.  15:  12,  he  appeals  to  the  lordship  of  Christ  over  the  nations  so  as 
to  buttress  his  claim  that  the  Roman  "strong"  Gentile  Christians  should  follow  Christ's 
example  in  accepting  their  "weak"  brothers  for  the  glory  of  God.  In  Isa.  52:  15  the  apostle 
has  found  a  scriptural  confirmation  or  basis  for  his  missionary  strategy  of  preaching  the 
gospel  not  in  places  where  Chrisfs  name  has  been  known. 
. 
Our  analysis  of  these  instances  has  demonstrated  that  Paul's  use  of  the  Isaianic 
material  exhibited  a  good  knowledge  of  its  original  context  and  message.  Of  particular 
importance  is  his  use  of  Isa.  11:  10  in  Rom.  15:  12.  Despite  the  latent  political  implications 
of  the  passage,  as  is  implied  in  the  Greek  version,  with  which  Paul's  lemma  agrees,  Paul 
unlike  his  predecessors  and  contemporaries  has  articulated  to  his  Roman  audience  simply 
the  spiritual  connotations  of  the  Messiah's  lordship  over  all  nations.  His  live  application 
of  the  passage  was  directed  altogether  by  his  religious  concerns  and  nothing  more. 
E.  Concluding  Analysis  of  Paul's  Use  of  the  Isaianic  Tradition 
We  have  traced  and  examined  in  the  preceding  sections  most  (if  not  all)  of  the 
important  instances  of  Paul's  use  of  the  Isaianic  tradition  in  Romans.  Let  us  here  wrap  up 
our  study  by  summarizing  our  findings  and  seeing,  from  an  overall  perspective,  what 
Paul's  use  of  the  tradition  signifies. 
a.  Paul's  hermeneutical  techniques 
1.  The  way  Paul  handles  the  Isaianic  texts. 
As  noted  above  (in  Chapter  One,  section  D),  the  text  of  the  Book  of  Isaiah  was 
extremely  diverse  around  the  turn  of  the  era.  This  makes  it  difficult  to  determine  with  full 
certainty  whether  the  textual  differences  between  our  extant  Isaianic  manuscripts  and 
Paul's  lemmata  could  be  traced  back  to  Paul  himself.  Moreover,  the  attempt  to  achieve 
a  definitejudgment  is  even  hindered  by  factors  such  as  our  lack  of  certainty  as  to  whether 
the  Vorlage  ofPaul's  lemmata  was  Hebrew  or  Greek,  and  whether  Paul  cited/used  Isaiah 
from  memory  or  simply  paraphrased  his  Vorlage.  However,  based  on  our  extant 
325 evidence,  our  analysis  of  Paul's  (esp.  explicit)  use  of1saiah  has  shown  that  the  apostle  did 
sometimes  tailor-make  the  text  to  his  aims,  whether  by  deletion  (e.  g.,  Rom.  2:  24),  or 
addition  (cf.  Rom.  14:  11),  or  conflation  with  other  scriptural  texts  (either  from  Isaiah 
itself,  like  Rom.  9:  32c-33  and  11:  26b-27,  or  from  other  OT  books,  e.  g.,  Rom.  9:  27-28  and 
11:  8).  His  practice  of  tailoring  the  Isaianic  texts  seems  to  suggest  that,  although  he 
regarded  the  Scriptures  as  written  for  the  good  of  God's  people  (cf.  Rom.  4:  23-24;  15:  4; 
1  Cor.  10:  6,11),  he  had  no  concept  of  such  things  as  "fixed  texts"  that  cannot  be  altered. 
In  handling  the  Isaianic  texts,  he  did  exercise  great  freedom  to  change  the  texts  for  his 
own  purposes. 
2.  The  purpose  for  which  Paul  uses  the  Isaianic  texts 
Our  examination  of  Paul's  (esp.  explicit)  use  of  the  Isaianic  material  has  exposed 
a  variety  of  fimctions  the  apostle  intended  the  prophet's  words  to  serve.  First  of  all,  the 
commonest  purpose  of  the  apostle  citing  the  prophet's  words  or  sayings  is  to  confirm, 
reinforce,  or  endorse  a  point  he  has  made  or  argued  earlier  (e.  g.,  Rom.  2:  24;  11:  26b-27). 
Second,  in  some  cases,  Paul  utilized  the  Isaianic  words  to  make  plain  what  is  implied  in 
his  argumentation,  e.  g.,  Rom.  10:  15;  15:  2  1.  Third,  our  study  has  found  no  instance  that 
Paul  in  citing  from  Isaiah  intended  to  offer  fresh  information  or  further  details  to  his 
argument  or  teaching. 
3.  How  much  Paul  was  influenced  by  the  original  context  of  the  texts 
Our  analysis  of  Paul's  use  of  the  Isaianic  material,  both  implicit  and  explicit,  has 
shown  that  the  apostle  was  greatly  indebted  to  the  "theology"  of  the  Isaianic  tradition  in 
shaping  and  formulating  his  own  teachings,  whether  doctrinal  or  ethical/pastoral.  Put 
differently,  there  has  been  observed  a  high  degree  of  continuity  between  the  original  and 
the  new  contexts  of  the  Isaianic  material  Paul  used.  The  most  distinctive  example  is  the 
conflated  citation  of  Isa.  8:  14  and  28:  16  in  Rom.  9:  32c-33.  There,  it  has  been  noted  that 
these  two  Isaianic  "stone"  passages  exerted  a  profound  influence  upon  the  apostle's 
reflection  on  the  nature  of  Israel's  stumbling  and  fault. 
326 However,  our  scrutiny  of  Paul's  use  of  the  Isaianic  material  has  also  disclosed  that 
in  some  instances  the  apostle  seems  to  have  been  more  interested  in  conveying  the  plain 
literal  meaning  of  the  prophefs  words  or  phrases  than  in  transplanting  the  prophetic 
words'  theological  significance  to  the  context  of  his  argumentation.  Yet,  that  does  not 
mean  that  in  those  cases  Paul  disregarded  the  initial  context  and  theological  implications 
of  the  material  used;  on  the  contrary,  even  in  those  cases  a  contextual  continuity  can  still 
readily  be  constructed.  These  instances,  e.  g.,  Rom.  5:  6,8b;  8:  32,  can  be  classified  as  some 
kind  of  linguistic  borrowing  or  imitation. 
Apart  from  these,  there  are  also  other  instances  in  which  a  shift  of  emphasis  is 
detected  in  Paul's  appropriation  of  the  Isaianic  language.  For  instance,  Paul  utilized  the 
potter-pot/clay  image  in  Isa.  29:  16,  stressing  in  Rom.  9:  20-21  God's  authority  to  do 
whatever  He  wills  instead  of  God's  inscrutable  knowledge  as  in  its  original  context;  see 
also  the  citation  of  Isa.  45:  23  in  Rom.  14:  11. 
b.  Major  themes  of  the  Isaianic  Tradition  in  Romans 
1.  Monotheism 
At  least  in  three  places  in  Rom.  (3:  29-3  0;  10:  12;  14:  11),  we  have  detected  the 
Isaianic  influence  upon  Paul  in  believing  Israel's  God  to  be  one  and  only  God/Lord.  If, 
in  Paul's  logic,  Israel's  God  is  the  Unique  Supreme  One,  then  He  must  be  God/Lord  of  all. 
Paul  elaborated  the  implications  of  this  aspect  of  Jewish  belief  in  the  context  of  his 
fonnulations  of  God's  salvation  and  judgment  of  all  humanity,  Jewish  and  non-Jewish 
alike.  Rom.  10:  12,  as  we  have  pointed  out  above,  presents  a  distinctive  instance  of  Paul's 
appropriation  of  this  belief  The  apostle  employed  the  Isaianic  monotheistic  language  to 
depict  Christ  Jesus  as  the  one  Lord  who  shows  no  partiality  in  relation  to  all  those  who 
call  upon  his  name.  Such  an  appropriation  discloses  Paul's  conviction  that  Jesus  as  Lord 
shares  God's  nature,  power,  and  glory.  It  is  important  to  note  that  throughout  his  sayings 
about  Jesus  the  Messiah  in  Rom.  10:  4-13  Paul  expressly  stressed  the  lordship  of  Jesus  by 
using  the  tenn  rUp  tog.  Perhaps  such  away  of  designating  Jesus  is  aimed  at  disapproving 
or  avoiding  the  logical  inference  (from  his  sayings)  that  there  are  two  Gods,  and  so 
327 keeping  his  monotheistic  belief  intact.  For  him,  there  is  one  God  the  Father  and  one  Lord 
ChristJesus(cf  ICor.  8:  4-6),  but  absolutely  not  two  Gods  or  two  Lords. 
2.  The  remnant  motif 
In  Rom.  9  and  II  Paul  utilized  one  -of  the  most  significant  motifs  in  Isaiah's 
prophecy  about  God's  dealings  with  Israel,  i.  e.,  the  remnant  motif  In  Isaiah  the  remnant 
motif  plays  a  dialectical  role:  on  the  one  hand,  it  presents  very  negative  overtones, 
speaking  of  Yahweh's  relentless  punishment  of  the  disobedient  and  unfaithful  Israel;  and 
on  the  other  hand,  it  offers  hopes,  guaranteeing  the  return  of  divine  favor  and  blessings. 
Such  a  dialectical  interplay  of  the  motif  also  occurs  in  Paul's  argumentation  as  to  the  fault 
and  future  of  his  unbelieving  Jewish  contemporaries.  Rom.  9:  27-29,  as  we  discussed 
above,  clearly  represents  Paul's  use  of  the  motif  in  both  a  positive  and  a  negative  way. 
There  two  remnant  passages  are  cited  to  round  off  Paul's  arguments  that  "not  all  of  Israel 
are  Israel"  (v.  9b)  and  that  out  ofIsrael  God  has  left/  chosen  some  to  be  "vessels  of  mercy" 
(vv.  23-24).  The  positive  implications  of  the  remnant  motif  are  here  not  yet  fully  spelled 
out,  but  later  in  Rom.  11:  1-6,  the  motif  emerges  again  and  exerts  very  positive  effects  on 
the  apostle's  argument  concerning  God's  faithfulness  and  Israel's  future.  In  Rom.  11:  1,5 
Paul  clearly  regarded  himself  and  his  Jewish  fellow-believers  as  the  remnant  that  God  has 
spared  as  a  sign  offlis  unwavering  covenanted  love  toward  Israel  and  her  patriarchs.  The 
quotation  of  the  story  of  Elijah  (from  lKings  19)  illustrates  well  Paul's  point  of  the 
consistency  of  God's  dealings  with  Israel  from  the  days  of  old  (i.  e.,  of  the  prophet  Elijah) 
till  now  (i.  e.,  the  time  of  Paul). 
3.  The  famous  Suffering  Servant  Song 
Throughout  Rom.,  traces  ofthe  influence  ofthe  famous  Isaianic  Suffering  Servant 
Song  are  readily  detected.  The  Song  offers  Paul  a  wealth  of  notions  and  expressive 
idioms  pertaining  to  the  work  and  fate  of  Christ  Jesus  and  the  "gospel"  mission  of  his 
followers.  These  numerous  marks  of  influence  suggest  that  the  Songs  influence  upon  the 
apostle  was  profound  and  persistent.  For  instance,  it  helped  shape  the  apostle's  concept 
328 of  the  one-many-solidarity-relationship  when  he  reflected  on  the  inter-relations  between 
the  work  of  Jesus  and  of  Adam  and  their  respective  outcomes  for  humanity  in  Rom.  5:  12- 
9. 
Intriguingly,  despite  the  fact  that  he  drew  heavily  on  the  material  from  this  Servant 
Song,  Paul  never  clearly  addressed  the  question  of  whether  there  is  any  hermeneutical 
relation  between  the  enigmatic  suffering  servant  and  Christ  Jesus.  Did  Paul  read  the  Song 
as  a  messianic  prophecy  about  Jesus  and  see  in  Jesus  the  final  fulfillment  or 
accomplishment  of  the  prophetic  words?  Or  did  he  understand  the  relation  of  the 
suffering  servant  to  Jesus  in  a  type-antitype  model  just  as  he  did  that  of  Adam  to  Jesus? 
To  these  questions,  no  answers  can  be  given  that  are  more  than  tentative. 
Let  us  start  with  the  Song  itself  It  seems  to  be  agreed  among  scholars  that  "the  so- 
called  Servant  Songs  in  Deutero-Isaiah  are  not  messianic,  for  the  songs  possess  their  own 
content  and  literary  form  that  do  not  conform  to  messianic  texts.  ""'  The  Suffering 
Servant  Song,  at  least  on  first  reading,  is  not  foretelling  a  certain  figure  that  is  to  come  to 
do  what  is  said  in  the  oracle,  but  is  speaking  of  someone  who  really  lived  at,  or  not  long 
before,  the  time  of  the  prophecy  being  delivered.  So  the  Song  seems  to  have  its  own 
historical  reference  and  significance.  Further,  there  is  no  sure  evidence  that  Isa.  52:  13- 
53:  12  was  ever  read  messianically  among  Jewish  circles  before  Paul  was  composing 
Rom..  Ae  Isaiah  Targum  might  be  an  exception,  but  since  its  dating  is  a  moot  point  it 
cannot  be  a  secure  piece  of  evidence  to  clinch  the  matter.  Also,  if  the  Isaianic  passage 
really  had  messianic  overtones  and  was  noted  by  first-century  Jewish  readers,  why  was 
it  then  that  "of  many  passages  from  the  Book  of  Isaiah  that  are  prescribed  to  be  recited 
regularly  in  the  synagogue,  this  is  not  one"92"  All  this  seems  to  imply  that  Isa.  52:  13- 
53:  12  was  taken  to  be  messianic  only  at  a  later  time. 
If  that  is  the  case,  that  Paul  did  not  formulate  clearly  the  theological  relation  of  the 
suffering  servant  to  Jesus  is  telling.  His  silence  could  be  explained  in  three  possible  ways: 
"'  H.  D.  Preuss,  Old  Testament  Theology,  vol.  2  (tr.  L.  G.  Perdue;  OTL;  Louisville,  KY: 
Westminster/John  Knox,  1996),  p.  37. 
217  J.  F.  A.  Sawyer,  Isaiah,  vol.  2  (DSB;  Philadelphia:  Westminster,  1986),  p.  149. 
329 first,  a  messianic  or  type  (=Servant)-antitype  (=Jesus)  understanding  of  the  Song  was 
presupposed  between  him  and  his  readers;  second,  Paul  himself  either  read  in  the  Song 
a  messianic  prophecy  or understood  the  relation  of  the  servant  to  Jesus  in  a  type-antitype 
manner,  but  found  it  unnecessary  to  make  it  explicit  in  his  letter;  and  third,  Paul  neither 
read  in  the  Song  a  messianic  prophecy  nor  understood  the  relation  of  the  servant  to  Jesus 
in  a  type-antitype  manner;  instead,  he  assumed  the  historicalness  ofthe  Servant  character 
and  yet  simply  saw  him  as  setting  a  model  of  being  God's  servant  that  is  applicable  to  all 
who  serve  God,  including  Jesus  himself.  The  first  option  assumes  the  existence  of  a 
certain  pre-Pauline  "the  Servant--Jesus"  tradition;  but  as  noted  above,  there  is  no  evidence 
for  that  tradition.  The  second  and  the  third  alternatives  are  equally  possible.  In  my 
opinion,  however,  considering  the  non-messianic  nature  of  the  Song  itself  and  the  fact 
that  the  Song  was  not  read  messianically  among  Paul's  contemporary  Jewish  readers,  I  am 
inclined  to  think  that,  impressed  by  the  striking  parallels  between  the  servant  and  Jesus, 
Paul  probably  found  in  the  Song  simply  a  wealth  of  both  conceptual  and  verbal 
expressions  that  were  useful  to  his  delineations  of  the  life  and  work  of  Jesus  the  Messiah. 
How  then  did  Paul  "discover"  this  Isaianic  passage?  There  are  two  possibilities. 
First,  Paul  was  acquainted  with  this  passage  through  early  Christian  traditions  or  other 
Christians;  and  second,  through  Scripture  reading  by  himself  In  view  of  the  lack  of  any 
evidence  for  the  presence  of  such  early  Christian  traditions,  the  first  option  is  at  mostjust 
possible.  On  the  contrary,  Paul's  own  witnesses  to  his  pre-Christian  background  (cf. 
Gal.  1:  14-15;  Phil.  ý:  5-6;  Acts  22:  3)  renders  the  second  option  at  least  likely.  Thus,  it 
seems  plausible  to  say  that  Paul  was,  if  not  the  first,  at  least  one  of  those  who  first  caught 
the  parallels  between  the  suffering  servant  and  Jesus. 
4.  The  Isaianic  prophecies  about  Israel's  final  re-acceptance  by  God 
Throughout  our  study,  it  has  been  observed  that  the  Isaianic  material  Paul  utilized 
mostly  comes  from  Isaiah's  prophetic  oracles  conceming  God's  merciful  re-acceptance  of 
the  disobedient  and  unfaithful  Israel.  These  oracles  have  inspired  Paul  much  in  reflecting 
on  how  God  deals  with  His  people.  The  most  intriguing  example  is  found  in  the  conflated 
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the  end  "all  Israel  will  be  saved.  "  In  fact,  Paul's  positive  use  of  the  remnant  motif  in  11:  1- 
6  has  already  anticipated  this  "conclusion.  " 
Apart  from  the  propheVs  oracles  of  salvation,  Paul  also  used  lavishly  the  material 
from  the  prophet's  judgmental  sayings  about  unfaithful  Israel.  He  quoted  Isaiah's  harsh 
and  relentless  words  of  condemnation  to  express  his  judgment  on  his  unbelieving 
contemporary  Jews.  Paul's  use  ofthe  Isaianicjudgmental  language  does  not  seem  to  serve 
a  merely  rhetorical  purpose;  rather,  our  study  has  shown  that  by  citing  Isaiah's  language 
Paul  may  have  really  meant  a  harsh  condemnation  on  the  Jews,  who  in  rejecting  Christ 
proved  themselves  disobedient  and  unfaithful  to  God.  However,  this  is  only  part  of  Paul's 
purpose  in  using  this  kind  of  material.  Just  as  in  Isaiah,  in  Rom.  too  this  kind  of  material 
plays  a  significant  part  in  Paul's  addressing  God's  unwavering  faithfulness  and  merciful 
grace  as  well  as  Israel's  fault.  In  the  apostle's  argumentative  strategy,  his  use  of  such 
material  forcefully  underlines  Israel's  responsibilities  for  her  self-reliance  and  unbelief  in 
Christ,  the  agent  of  God's  eschatological  salvation,  and  her  proper  desert,  divine 
punishment;  but  at  the  same  time,  it  also  shows  that  God's  covenantal  love  and 
faithfulness  is  everlasting  and  unfrustrated. 
Why  did  Paul  show  keen  interest  in  Isaiah's  oracles  of  the  salvation  of  Israel  in 
Rom.?  In  my  opinion,  there  are  perhaps  two  major  reasons.  First,  at  the  verge  of  his 
imminent  mission  ofbringing  the  Gentile  Christians"'offerings"  to  the  Jerusalem  churches 
(cf.  Rom.  15:  25-28),  Paul  may  have  had  to  reflect  further  on  the  role  of  Israel  in  God's 
salvific  plan  as  well  as  the  meaning  of  the  Gentile  Christians'gifts  to  Israel.  The  need  to 
do  so  may  be  further  intensified  by  his  worry  that  the  Jerusalem  churches  might  have  been 
reluctant  to  accept  his  gifts  (cf.  Rom.  15:  3  1).  So  in  this  situation  a  well  thought-out  idea 
about  Israel's  role  and  future  would  certainly  be  needed  in  explaining  to  the  Jerusalem 
churches  the  inter-relations  between  his  Gentile  mission  and  Israel's  future. 
The  second  reason  for  Paul's  keen  interest  in  IsaialYs  oracles  of  salvation  is  related 
to  the  situation  of  the  Roman  Christians.  As  we  pointed  out  above,  it  is  generally  (and 
increasingly)  agreed  by  Pauline  scholars  that  Israel's  future  was  at  issue  among  the  Roman 
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scholars  believe,  the  composition  of  the  Roman  Christian  communities  was  largely 
Gentile  at  the  time  of  Paul  writing  to  them  and  these  Gentile  Christians  showed  a  strong 
sense  of  superiority  over  the  minority  Jewish  Christians  and  unbelieving  Israel.  "'  This 
theory  finds  its  support  in  Rom.  9-1  1,  where  Paul  formulates  in  full  detail  his  view 
regarding  Israel's  future  in  order  to  combat  the  Gentile  Christiansarrogance,  and  in  14:  1- 
15:  13,  where  the  conflicts  between  the  "strong"  (ofwhom  the  majority  were  Gentile)  and 
the  "weak"  (of  whom  the  majority  were  Jewish)  are  detected  over  the  validity  of  the 
observance  of  Jewish  dietary  laws  and  "special  days.  "  If  that  really  was  the  case,  then 
Paul's  special  interest  in  Isaiah's  oracles  of  Israel's  final  salvation  in  Rom.  can  be  well 
explained.  "' 
5.  The  Isaianic  prophecies  about  (the  salvation  of)  the  nations 
No  reader  of  the  Book  of  Isaiah  could  overlook  the  presence  therein  of  a 
considerable  amount  of  material  that  is  concerned  with  God's  dealings  with  the  nations. 
Paul  the  apostle  to  the  nations  was  no  exception.  Traces  of  the  influence  on  him  of  this 
kind  of  material  have  been  found  throughout  Rom..  Among  Isaiah's  prophecies  about  the 
nations,  Isa.  45:  20-25  is  probably  the  most  influential  for  the  apostle's  theological  thinking 
and  formulations  about  the  significance  of  God's  salvation  in  and  through  Jesus.  Our 
study  has  shown  that  its  influence  on  Paul  was  profound  and  continuous  throughout  the 
entire  letter  (see  Pý.  om.  3:  29-30;  10:  12;  14:  11).  There  is  little  doubt  that  it  was  these 
sayings  about  the  future  of  the  nations  (of  course,  along  with  those  about  Israel's  final 
salvation)  in  Isaiah  that  made  Paul  interested  in  the  material  from  the  Book  and  able  to 
"'  A  very  useful  discussion  of  the  ethnic  issues  in  earliest  Roman  Christianity  can  be 
found  in  J.  C.  Walters,  Ethnic  Issues  in  Paul's  Letter  to  the  Romans  (Valley  Forge:  TPI,  1993). 
2"  Here  our  argument  commits  no  error  of  circularity.  Our  logic  runs  thus:  Paul's 
language  in  Rom.,  on  a  first  reading,  leads  to  an  impression  that  the  problem  of  Israel's  future, 
being  one  ofPaul's  major  topics  in  the  letter,  is  probably  at  issue  among  Roman  Christians;  and 
then  this  impression  is  fin-ther  strengthened  by  our  study  of  the  Isaianic  influence  upon  Paul, 
which  has  explored  the  underlying  theological  substructure  of  Paul's  language  in  this  letter. 
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Besides,  Paul's  use  of  Isa.  11:  10  is  worthy  of  note.  Isa.  II  is  a  distinct  messianic 
passage  in  the  OT  that  envisions  the  coming  of  the  Davidic  Messiah  and  the 
eschatological  glorious  future  ofIsrael  (and  the  -whole  world).  Isa.  11:  10,  which  Paul  cited 
in  Rom.  15:  12,  spells  out  the  implications  of  the  appearance  of  Jesse's  root  to  the  nations; 
it,  at  least  in  its  Greek  version,  envisages  the  rule/lordship  of  this  messianic  figure  over 
the  nations.  As  we  showed,  Paul  here  presents  a  distinct  appropriation  of  the  passage. 
Retaining  the  passage's  fundamental  notion  of  the  lordship  of  Jesse's  root  over  the 
nations,  he  underscores  its  spiritual  implications  to  his  Gentile  audience.  Here  Paul's 
concern  in  applying  the  passage  is  thoroughly  religious  and  spiritual  in  nature;  this  is  very 
different  from  what  we  have  seen,  e.  g.,  in  some  of  the  Qumran  sectarian  writings,  where 
the  same  Isaianic  passage  is  interpreted  and  appropriated  in  a  much  more  political  sense. 
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Conclusions  and  Reflections 
In  the  previous  three  chapters,  we  have  detected  and  examined  the  influence  of  the 
Isaianic  tradition  upon  three  important  bodies  of  literature.  The  documents  examined 
represent  works  that  are  composed  by  different  Jewish  writers  within  a  period  of  about 
two  and  a  half  centuries,  though  some  ofthe  material  therein  may  overlap  with  each  other 
chronologically.  Our  examination  has  shown  that  the  Isaianic  tradition  exerted  influence 
upon  the  authors  of  these  documents  in  a  variety  of  ways.  The  influence  of  the  Isaianic 
tradition  is  not  only  exhibited  clearly  in  these  authors'  explicit  citations  from  Isaiah,  but 
is  also  felt  throughout  their  writings,  in  which  allusions  to  the  prophet's  sayings  and 
thoughts  abound.  To  conclude  our  study,  we  will  attempt  in  this  final  chapter  an  overall 
synthesis  of  these  authors'  use  of  the  Isaianic  tradition.  Our  synthesis  is  comparative  in 
nature,  highlighting  both  the  similarities  and  the  dissimilarities  between  these  authors, 
and  will  be  focused  basically  on  two  major  areas:  first,  the  hermeneutical  characteristics 
of  these  authors;  and  second,  the  distinctive  Isaianic  themes  that  emerged  in  their 
writings.  Finally,  this  synthesis  will  be  brought  to  a  close  with  some  reflections  on  our 
findings  as  a  whole. 
A.  Hermeneutical  characteristics  of  the  Sibyls,  the  Qumran  sectarians  and 
Paul 
Functionally  and  most  basically,  Isaiah  serves  as  a  resource  from  which  these 
writers  derived  material  as  proofs  or  witnesses  to  verify,  strengthen,  and/or  confirm  their 
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Isaiah  in  their  writings.  For  instance,  in  I  QS  8:  14  the  sectarian  author  cites  Isa.  40:  3  as 
a  scriptural  proof  to  strengthen  and  confirm  their  devotion  to  the  study  of  the  Law  as  a 
proper  response  to  the  prophetic  calling  "to  prepare  the  way  ofthe  Lord.  "  Isa.  52:  5  is  cited 
in  Rom.  2:  24  to  confirm  the  Apostle's  indictment  of  his  Jewish  contemporaries  that  they 
have  dishonored  God  as  they  boast  of  having  the  Law  and  yet  fail  to  observe  it.  ' 
As  regards  the  way  in  which  the  text  of  Isaiah  is  handled  by  the  sectarians,  and 
Paul,  we  cannot  reach  a  definite  conclusion  in  view  of  the  fact  that  the  text  of  Isaiah, 
whether  Hebrew  or  Greek,  was  indeed  very  diverse  in  antiquity.  Based  on  the  textual 
evidence  that  is  preserved  and  available  to  us,  we  note  that,  in  the  case  of  Paul,  there  are 
certain  textual  changes  which  seem  to  be  attributable  to  the  Apostle  himself,  e.  g.,  the 
replacement  of  gou  with  cof)  OE06  in  Rom.  2:  24,  the  addition  of  the  particle  yap  in 
Rom.  11:  34,  and  the  deletion  of  the  beginning  Kat"  in  the  Isaianic  texts.  As  fbr  the 
sectarians,  it  is  uncertain  whether  or  not  they,  like  Paul,  had  tailor-made  the  Isaianic  texts 
to  their  aims,  since  they  possessed  (at  least)  two  different  copies  of  the  Book  of  Isaiah, 
which  show  the  textual  plurality  of  Isaiah  at  Qumran.  But  we  have  noted  no  instances 
where  the  sectarian  authors  merged  together  two  different  Isaianic  texts,  or  an  Isaianic 
text  with  other  scriptural  texts.  2  By  contrast,  instances  of  this  kind  are  readily  found  in 
Rom.  (e.  g.,  U2-33;  1  1:  26b-27;  9:  27-28;  11:  8).  This  might  suggest  that  the  sectarian  use 
of  the  Isaianic  material  is  a  little  more  straightforward  and  less  sophisticated  than  Paul's. 
In  the  cases  of  the  explicit  use  of  the  material  from  Isaiah,  the  sectarian  authors 
tended  to  contemporize  the  prophet's  sayings  by  identifying  the  one-to-one  correlation  of 
the  details  of  the  material  cited.  Examples  can  be  found  in  the  sectarian  use  of  Isa.  24:  17 
and  Isa.  10:  33-11:  5  in  CD  4:  13-14  and  4QpIse  3:  11-24  respectively.  Compared  with  the 
1  Due  to  the  nature  of  the  genre  of  the  Sibylline  Oracles,  no  examples  can  be  deduced  of 
the  Sibyls'  explicit  use  of  Isaiah. 
'Having  taken  a  brief  survey  of  the  explicit  use  of  Scripture  in  the  sectarian  writings, 
C.  D.  Stanley,  Paul  and  the  Language  qfScripture  (Cambridge:  CUP,  1992),  p.  306,  concludes 
that  "some  instances  of  'combined  citations'  and  one  'conflated  citation'  were  also  noted" 
(emphasis  mine).  But  he  does  not  give  the  references  to  these  instances. 
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In  citing  Isaiah's  sayings  in  Rom.,  Paul  rarely  contemporizes  or  appropriates  the  prophet's 
message  by  finding  one-to-one  correlation  of  the  details  of  the  material  used.  Rather,  his 
use  ofthe  Isaianic  material  often  exhibits  a  deeper  level  of  understanding  ofthe  prophet's 
sayings;  he  derived  from  the  material  he  used  theological  insights  or  implications  as 
grounds  for  his  arguments.  Thus,  though  the  sectarian  use  of  the  Isaianic  material  and 
Paul's  both  reflect  their  respective  theological  convictions  and  concerns,  the  latter  deals 
with  the  prophet's  sayings  really  at  the  analytical  and  conceptual  level  of  interpretation, 
while  the  former  is  much  less  analytical  in  interpretation  and  more  direct  in  application. 
Despite  this,  however,  similarities  also  emerge  between  the  sectarian  application 
of  the  prophet's  message  and  Paul's.  It  has  been  noted  in  some  cases  that,  when 
appropriating  Isaiah's  sayings  to  their  life  setting,  the  sectarians  changed  their  original 
referents  (e.  g.,  I  QS  5:  17;  CD  5:  16;  CD  6:  8).  In  Rom.,  instances  of  this  kind  are  also 
found  in  Paul's  dealings  with  the  Isaianic  texts.  The  most  conspicuous  of  these  appears 
in  Rom.  10:  2  1,  where  Isa.  65:  1,  a  passage  that  originally  speaks  of  the  Israelites,  is  applied 
to  the  Gentiles.  Also,  Paul's  use  of  the  potter-pot/clay  of  Isa.  29:  16  in  Rom.  9:  20-21  and 
his  citation  of  Isa.  45:  23  in  Rom.  14:  11  exhibit  a  shift  in  emphasis.  It  is  difficultto  explain 
these  authors'  mode  of  appropriation  with  a  general  rule  or  a  universal  axiom;  these  cases 
should  be  considered  individually,  as  we  have  done  above.  These  perhaps  simply  display 
the  ingenuity  of  these  authors  in  their  efforts  to  apply  and  contemporize  their 
predecessor's  sayings  to  their  respective  situations. 
Our  study  has  showed  that  Isaiah  offers  these  authors  awealth  of  expressions  and 
concepts.  Throughout  their  writings,  apart  from  the  explicit  citations,  allusions  to  and 
echoes  of  the  prophet's  sayings  are  not  difficult  to  read.  The  Sibyls,  the  Qumran 
sectarians,  and  the  Apostle  Paul  all  betrayed  a  great  indebtedness  to  Isaiah  in  their 
language  and  ideological  formulations;  they  readily  utilized  the  prophet's  terminology  and 
concepts.  It  is  very  difficult  to  be  certain  whether  such  use  of  the  Isaianic  material 
happened  consciously.  This  is  especially  true  ofthe  Qumran  sectarians  and  Paul,  for  they 
were  evidently  highly  Scripture-versed.  Hence,  it  is  virtually  always  a  tentative  task  to 
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However,  as  our  study  has  demonstrated,  in  some  cases  we  can  be  fairly  sure  that 
these  authors'  "use"  of  the  Isaianic  material  seems  to  be  merely  some  kind  of  thematic 
borrowing  or  linguistic  imitation.  That  means,  these  authors  sometimes  expressed  a 
greater  interest  in  the  plain  verbal  meaning  of  the  prophet's  language  than  in  its 
theological  significance.  Instances  of  this  kind  seem  rather  frequent  in  the  Sibylline 
Oracles  and  IQH.  Yet  in  other  cases,  we  have  seen  that  these  authors'  "use"  of  the 
Isaianic  material  reflects  at  once  their  theological  convictions  and  their  intention  to 
transplant  into  their  respective  writings  the  "theology"  of  the  material  "used.  "  For 
instance,  when  the  sectarians  identify  themselves  as  God's  "tested  stones/wall"  (cf.  I  QS 
8:  7b  and  I  QH  6:  26f  )  and  eschatological  "remnant"  (cf.  I  QH  6:  8),  they  betray  their 
conviction  that  their  sect  is  the  only  reliable  source  of  divine  favor  and  salvation. 
Similarly,  Paul's  use  of  Isaiah's  "stones"  passages  and  remnant  language  in  Rom.  also 
discloses  his  theological  convictions  and  exhibits  his  effort  to  transplant  into  his  sayings 
the  theological  significance  of  the  prophet's  message.  Similar  phenomena  occur  in  the 
Third  Sibyl's  formulation  of  a  dramatically  bright  future  by  "using"  Isaiah's  language  in 
Isa.  2:  2-5;  11:  6-9;  and  65:  25.  These  cases,  in  their  own  right,  clearly  display  a  high  degree 
of  theological  continuity  between  the  prophet's  sayings  and  his  successors'.  In  fact,  it  is 
not  only  in  these  cases,  but  in  most  others  that  these  authors'  "use"  ofthe  Isaianic  material 
is  found  to  be  in  line  with  its  original  context,  either  literary  or  theological;  this  is 
especially  so  in  the.  case  of  Paul. 
It  is  important  to  note,  finally,  a  major  difference  that  lies  behind  these  authors' 
understanding  of  Isaiah's  sayings,  namely,  that  of  their  interpretive  presuppositions. 
Unlike  the  Sibyls  and  the  Qumran  sectarians,  Paul  read  Isaiah's  sayings  with  the 
presupposition  that  God's  eschatological  intervention,  though  not  yet  complete  at  the 
moment,  had  already  begun  (specifically  in  the  person  and  work  of  Jesus  of  Nazareth). 
This  difference  is  clearly  demonstrated  in  these  authors'  use  and  understanding  of1sa.  11. 
Despite  their  different  messianic  formulations,  both  the  Sibyls  and  the  Qumran  sectarians 
evidently  expressed  an  intense  hope  for  the  coming  of  the  messiah(s).  This  shows  that, 
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evil,  and  that  the  Eschaton  was  imminent,  for  them  God's  eschatological  salvation  still  lay 
ahead,  in  an  imminent  yet  unknown  future.  For  these  writers,  the  point  of  reference  of 
understanding  the  prophet's  sayings  is  projected  into  the  future;  but  for  Paul,  it  lies  both 
in  the  past  and  in  the  ftiture.  A  quick  look  at  Paul's  notion  of  peace  suffices  to  illustrate 
the  point.  In  Rom.,  Paul's  notion  of  peace,  heavily  indebted  to  Isaiah  (e.  g.,  Isa.  32:  17; 
54:  1-14;  60:  8-17),  has  at  least  two  dimensions:  God-human,  and  human-human.  In  Paul's 
view,  the  eschatological  peace  has  already  been  achieved  in  Jesus'  death;  it  has  come 
about  in  God's  justification  of  sinful  humanity  because  of  the  work  of  Jesus.  Because  of 
this,  he  says,  Christians  can  have  free  access  to  God  and  are  to  live  at  peace  with  each 
other  and  even  with  all  people  (cf  Rom.  5:  1  -11;  12:  16,18;  14:  1-15:  13).  But  Paul  does  not 
see  the  state  of  peace  that  Isaiah  prophesied  as  fully  realized;  he  sees  its  complete 
realization  as  still  lying  in  the  future  (cf.  Rom.  8:  18-25),  presumably  in  the  Parousia  of 
Christ.  Thus,  evidently,  his  understanding  of  Isaiah's  sayings  is  conceived  and 
formulated  in  the  light  of  both  a  historical  event  and  a  future  one.  By  contrast,  in  the 
eschatological  vision  of  the  Third  Sibyl,  the  cosmic  state  of  peace  which  Isaiah 
prophesied  centuries  earlier  lies  in  an  unknown  future;  it  will  come  about  on  earth  only 
at  the  end  of  days  when  God"s  messiah  shows  up. 
To  summarize,  despite  some  dissimilarities  shown  in  the  way  they  utilized  and 
handled  the  Isaianic  material,  Paul,  the  Qumran  sectarians  and  the  Sibyls  basically  shared 
the  same  interpretive  traditions  and  techniques.  However,  Paul  set  himself  apart  from  the 
sectarians  and  the  Sibyls  in  messianic  belief,  which  in  turn  affected  his  understanding  of 
the  Isaianic  prophecies.  ' 
'  Based  on  different  data  and  a  different  approach,  T.  H.  Lim,  Holy  Scripture  in  the 
Qumran  Commentaries  and  Pauline  Letters  (Oxford:  Clarendon  Press,  1997),  has  reached  a 
similar  view  of  the  similarities  and  dissimilarities  between  Paul's  and  the  sectarian  use  of 
Scripture. 
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a.  Divinejudgment  of  disobedient  Israel  and  Israel's  final  restoration 
As  our  study  shows,  the  Sibyls,  Qumran  sectarians  and  Paul  frequently  drew  on 
material  from  Isaiah's  prophecies  of  divinejudgment  and  salvation  of  Israel.  The  extent 
to  which  this  kind  of  material  was  utilized  varies  from  author  to  author;  it  depends  on 
these  authors'  particular  concerns  and  needs.  Indeed,  as  presented  in  their  writings  (in 
one  way  or  another),  all  these  authors  exhibited  a  common  major  concern:  Israel's  future 
and  its  relations  to  all  humanity. 
Evidently,  these  authors  had  different  understandings  and  definitions  of  the 
identity  of  the  true  Israel/God's  people.  For  the  Sibyls,  God's  people  are  the  godly  and 
wise  ones  who  are  faithful  to  God  by  observing  His  Law  and  practicing  His  Temple  cult 
(at  Jerusalem).  In  their  Oracles,  unfortunately,  no  instance  has  been  found  that  these 
Jewish  Sibyls  defined  God's  people  specifically  in  Isaianic  terms  or  concepts.  By 
contrast,  the  Qumran  sectarians  and  Paul  did  so.  The  Qumran  sectarians,  for  instance, 
designated  themselves  "God's  eternal  plantation"  (IQS  8:  5  &  CD  1:  7f)  and 
eschatological  "remnant"  (I  QH  6:  8).  In  I  QS  8:  7  they  applied  the  famous  Isaianic  "tested- 
stones"  imagery  to  their  fifteen  man  "council,  "  and  perhaps  to  the  entire  community  (cf. 
1QH  6:  26f;  7:  9).  In  so  doing,  the  sectarians  probably  implied  that  outside  their 
community,  which  they  claimed  possessed  a  unique  covenant  with  God,  there  would  not 
be  salvation.  Paul  qlso  defined  Israel/God's  people  in  Rom.  (chs.  2  and  9);  in  his  view, 
true  Israel  is  defined  by  faith  and  not  by  pedigree  and  religious  heritage.  He  did  utilize 
the  Isaianic  "stones"  passages,  but  he  applied  them  to  Christ  Jesus  not  to  the  Christians, 
for  the  purpose  of  confirming  his  gospel  that  trust  in  Christ  is  the  one  and  only 
requirement  for  membership  of  God's  people/true  Israel.  He  also  utilized  the  Isaianic 
"remnant"  passages,  but  he  applied  these  only  to  the  Jews  who  put  their  trust  in  Christ, 
with  the  purpose  of  proving  that  God  has  not  abandoned  Israel.  From  this  point  of  view, 
theological  discontinuities  emerge  between  Paul  and  the  Sibyls  and  the  Qumran 
sectarians. 
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Jews.  For  the  Qumran  sectarians,  the  non-sectarian  Jews,  especially  the  opponents  ofthe 
sect,  are  regarded  as  "vipers'  eggs,  "  "spider's  webs"  (CD  5:  13-15),  and  "people  without 
understanding"  (cf.  CD  5:  16;  1  QH  2:  18-19);  these  non-sectarian  Jews  are  blind  to  God's 
truth  and  thus  excluded  from  God's  eschatological  covenant  with  the  true  Israel.  The 
sectarians  see  no  hope  for  them.  By  contrast,  Paul  puts  forward  a  quite  different  view  on 
a  similar  issue.  He  employs  the  Isaianic  language  to  depict  the  non-Christian  Jews  as 
disobedient  and  stubborn  (Rom.  10:  2  1),  as  blind  and  insensitive  to  God's  salvific  will 
(Rom.  11:  8).  But  based  on  Isaiah's  sayings  again,  he  contends  that  this  condition  ofIsrael 
is  only  temporary,  thus  leaving  great  hope  for  the  disobedient,  obstinate,  blinded  Israel 
(Rom.  I  1:  26b-27). 
Not  only  in  the  matter  of  God's  dealings  with  Israel,  but  also  in  the  matter  of  God's 
dealings  with  other  nations,  these  authors  hold  differing  opinions.  Their  attitudes  toward 
the  nations  lead  them  to  a  differing  understanding  and  appropriation  of  Isa.  2:  2-5  and 
Isa.  11,  the  two  famous  Isaianic  passages  that  are  concerned  with  Israel's  eschatological 
revival  and  its  meaning  for  the  nations.  As  was  pointed  out  above,  Sib.  Or.  5  presents  a 
very  strong  hatred  and  bitterness  toward  the  nations  (esp.  toward  the  Romans).  Any  sign 
of  the  influence  of  these  two  Isaianic  passages  on  the  Fifth  Sibyl  is  extremely  meagre. 
Whether  or  not  the  influence  of  Isa.  2:  3-5  on  lines  382-383  is  accepted,  it  seems  quite 
likely  that,  for  the  Fifth  Sibyl,  the  bright  and  peaceful  day  is  reserved  only  for  the  "wise 
people,  "  who  probably  are  the  godly  Jews.  By  contrast,  (the  main  core  of)  Sib.  0r.  3 
presents  a  different  point  ofview.  Despite  his  severe  censure  ofpagan  idolatry  and  sexual 
perversions,  the  author  did  not  shut  the  nations  out  of  divine  merciful  grace;  Greeks  were 
repeatedly  invited  to  come  to  the  Great  Immortal  One  for  forgiveness  of  sins.  Traces  of 
the  influence  of1sa.  2  and  Isa.  II  are  evident  enough  throughout  the  Oracle;  these  passages 
enriched  the  author's  eschatological  imagination.  In  his  vision,  the  eschatological  state 
of  peace  is  characterized  by  social  and  political  harmony:  "no  wars,  "  "no  fighting.  " 
Turning  to  the  Qumran  literature  examined,  we  see  that  the  sectarians,  like  the 
Fifth  Sibyl  and  those  who  were  responsible  for  the  later  material  in  Sib.  Or.  3,  expressed 
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I  QH  6:  12  might  (arguably)  offer  a  gleam  of  hope  to  the  nations,  in  I  QSb,  4Q285,  and 
4QpIsaa  (4Q  16  1),  Isa.  11  was  utilized  implicitly  or  explicitly  to  formulate  the  sectarian 
writers'  verdict  of  woe  on  the  fate  of  the  nations. 
Compared  with  these  writers,  however,  Paul  "the  Apostle  to  the  nations"  espoused 
a  quite  positive  view  of  God's  dealings  with  the  nations.  True,  the  majority  of  his  Jewish 
contemporaries  at  the  moment  were  hardened  to  the  Gospel,  but  he  saw  such  a  hardened 
state  as  temporary  in  the  light  of  God's  salvation  of  the  nations  and  explained  that  the 
latter  at  the  present  time  would  paradoxically  serve  the  divine  purpose  of  provoking  the 
hardened  Israel  to  jealousy  and  so  to  salvation.  As  was  shown  above,  Paul  was  also 
influenced  by  Isa.  11.  The  passage  helped  shape  his  conception  of  the  eschatological 
peace.  He  considers,  with  the  Third  Sibyl,  that  peace  is  one  of  the  important 
characteristics  of  the  eschatological.  kingdom  of  God  (Rom.  14:  17),  but  his  concept  of 
peace  goes  deeper  than  that  of  the  Third  Sibyl.  For  Paul,  the  peace  that  was  prophesied 
by  Isaiah  is  spiritual  as  well  as  physical/social;  such  a  state  of  peace  is  something  entirely 
otherworldly  and  yet  experienceable  in  this  age;  it  is  an  essential  characteristic  of  our 
relations  to  God  and  all  our  inter-human  relations.  Because  of  this,  in  Rom.  he  instructs 
his  Roman  readers  that  it  is  imperative  to  live  a  brand  new  quality  of  life  from  the  inside 
out  in  a  Christian  community  and  in  pagan  society  alike.  His  use  of  Isa.  11:  10  in 
Rom.  15:  12  exhibits  this  well.  In  dealing  with  the  Roman  version  of  the  "Strong-Weak" 
problem,  he  appealed  to  Christ's  example  and  His  lordship  overthe  Gentile  Christians  and 
urged  them  to  follow  in  their  Lord's  footsteps  in  glorifying  God.  Here,  to  exhort  his 
Roman  Gentile  audience  to  live  out  among  them  the  esýhatological  peace  that  Christ  their 
Lord  had  achieved  for  them  in  his  death,  Paul  underscored  the  spiritual  aspect  of  the 
prophet's  saying  about  the  lordship  of  Jesse's  shoot  over  the  nations.  The  primary 
concern  of  his  appropriation  of  Isa.  11:  10  is  evidently  religious  and  spiritual.  This 
indicates  that,  in  Paul's  view,  the  real  actualization  of  the  eschatological,  cosmic  peace 
and  Christ's  lordship  over  all  humanity  takes  its  start  in  the  change  of  one's  inner  life,  a 
change  which  in  turn  greatly  affects,  and  is  to  be  dynamically  lived  out  in,  one's  daily 
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What  led  Paul  to  such  an  understanding  ofthe  Isaianic  notion  ofthe  eschatological 
cosmic  peace  and  the  messiah's  lordship?  Tentatively,  several  factors  can  be  suggested. 
First  of  all,  as  was  pointed  out  (in  our  discussion  of  Rom.  5:  1),  the  Isaianic  notion  of  the 
eschatological  peace  itself  implicitly  carries  spiritual  implications;  it  at  least  assumes  a 
reconciled  relationship  with  God  as  the  prerequisite  for  the  realization  of  such  a  state. 
What  Paul  has  contributed  in  Rom.  is  to  bring  out  these  implications  of  the  prophet's 
notion  in  the  light  ofthe  Christ  event  and  the  Christian  experience  ofthe  Holy  Spirit.  The 
second  factor  is  Paul's  personal  encounter  with  and  commission  by  the  risen  Christ  Jesus 
4  at  Damascus.  In  Gal.  1:  15-17;  Rom.  1:  1-2,5;  11:  13;  15:  16,  Paul  explicitly  testifies  to  his 
calling  to  be  God's  messenger  bringing  the  gospel  to  the  nations/Gentiles.  Such  a  calling 
from  heaven  would  no  doubt  affect  the  Apostle's  attitudes  toward  the  nations  and  his 
5 
understanding  of  Isaiah's  sayings  about  the  destiny  of  the  nations  (e.  g.,  Isa.  45:  17-25). 
Thirdly,  Paul  might  have  been  influenced  by  Jesus  himself  According  to  the 
Gospels,  Jesus  seldom  discusses  the  nature  of  the  eschatological  peace  and  his  lordship/ 
messiahship.  In  John  14:  27  and  16:  33,  we  are  told  that  Jesus  sees  the  peace  that  he  brings 
to  his  followers  as  utterly  otherworldly  and  yet  experienceable  in  this  world.  This  exactly 
concurs  with  Paul's  conception  of  the  Isaianic  eschatological  peace.  It  is  of  course 
impossible  that  Paul  was  influenced  by  the  Fourth  Gospel,  in  view  of  the  latter's  date  of 
composition.  But  that  Paul  did  "quote"  Jesus'  sayings  in  his  letters  several  timeS6  does 
suggest  the  influence  of  the  early  Jesus  tradition  on  his  thoughts  and  teachings.  Also, 
Paul's  use  in  Rom.  14:  17  ofthe  phrase  "kingdom  of  God,  "  a  phrase  rarely  used  in  his  own 
letters  but  predominantly  in  Jesus'  sayings,  evidently  betrays  traces  ofthe  influence  ofthe 
Cf  also  Acts  9:  3-19;  22:  2-16;  26:  1-18. 
The  impact  of  the  Damascus  encounter  with  the  risen  Lord  upon  Paul's  theological 
thinking  and  understanding  of  Scripture  has  been  discussed  in  detail  by  S.  Kim,  The  Origin  of 
Paul's  Gospel  (2nd.  ed.;  WUNT  2.4;  Tabingen:  J.  B.  C.  Mohr,  1984);  see  also  the  articles  in  The 
Roadfrom  Damascus:  The  Impact  ofPaul's  Conversion  on  His  Life,  Thought  andMinistry,  ed. 
R.  N.  Longenecker  (Grand  Rapids:  Eerdmans,  1997). 
'  Cf.  I  Cor.  7:  10;  9:  14;  11:  23;  1  Thess.  4:  15. 
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understanding  of  the  lordship  of  Jesse'  shoot  over  the  nations  (as  well  as  Israel)  was  also 
influenced  by  Jesus'  own  understanding  of  his  messiahship.  As  the  Gospels  witness, 
Jesus  never  understands,  or  speaks  of,  his  messiahship  or  kingship  in  political  terms  or 
ideologies.  '  Rather,  he  views  his  messiahship  or  kingship  as  to  be  realized  or  achieved 
through  his  sufferings  and  death,  and  spells  out  the  effect/consequence  ofhis  messiahship 
as  the  ultimate  victory  over  Satan  (and  sin)  and  the  complete  reign  of  God  in/among 
humans  (cf  Luke  10:  18;  17:  20-25;  John  18:  36).  So,  it  seems  that  Jesus  sees  the  nature 
of  the  eschatological  peace  and  his  lordship  as  primarily  spiritual  and  as  concerned  with 
one's  inner  life.  ' 
In  sum,  all  of  these  factors  are  clearly  not  exclusive  but  complementary;  they 
undoubtedly  exerted  significant  influence  upon  Paul's  religious  orientation  and 
understanding  of  Isaiah's  prophecies,  even  though  we  cannot  be  sure  how  much  and  in 
what  way  Paul  was  influenced  by  the  Jesus  tradition. 
b.  Monotheism 
These  writers'  attitudes  toward  the  nations  are  also  reflected  in  their  respective 
appropriation  ofthe  Jewish  monotheistic  belief.  In  their  writings,  we  have  detected  traces 
of  this  belief,  as  strongly  presented  in  Isa.  40-55.  In  her  Oracle,  the  Third  Sibyl  presents 
her  God  as  the  unique  and  supreme  One;  it  is  He  alone  who  deserves  worship  from/by 
humans  and  He  alone  who  has  right  to  judge,  and  power  to  save,  humans.  The  Sibyl's 
'  So  D.  Mendels,  The  Rise  and  Fall  ofJewish  Nationalism  (Grand  Rapids:  Eerdmans, 
1997),  pp.  228-29. 
'I  am  aware  of  the  complicated  issues  that  are  involved  here;  what  is  suggested  here  is 
simply  tentative  and  perhaps  serves  as  a  pointer  for  finther  study  in  the  future.  For  a  similar 
view  ofJesus'  understanding  of  his  messiahship  and  God's  kingdom,  see  N.  T.  Wright,  Jesus  and 
the  Victory  of  God  (Minneapolis:  Fortress,  1996);  and  for  differing  views,  see  M.  J.  Borg, 
Conflict,  Holiness  and  Politics  in  the  Teaching  ofJesus  (NY/Toronto:  Edwin 
, 
Mellen  Press, 
1984);  idem,  Jesus:  A  New  Vision  (London:  SPCK,  1993);  R.  A.  Horsley,  Jesus  and  the  Spiral 
of  Violence  (Minneapolis:  Fortress,  1993  [1987]).  On  the  relationship  between  Paul  and  Jesus, 
see,  e.  g.,  J.  M.  G.  Barclay,  "Jesus  and  Paul,  "  in  DPL,  pp.  492-503. 
343 beliefcomes  close  to  Paul's  as  presented  in  Rom..  In  I  QH7:  32;  10:  9;  12:  11  the  sectarian 
psalmists  also  expose  their  monotheistic  belief  For  them,  God  is  the  most  transcendent 
and  most  incomparable  and  yet  is  merciful  to  those  who  worship  and  are  faithful  to  Him, 
i.  e.,  the  psalmists  themselves  and  their  fellow-members  of  the  sectarian  community. 
Compared  with  the  sectarians,  the  Third  Sibyl  and  Paul  were  more  "universalist.  "  They 
seem  to  have  appropriated  the  Jewish  monotheistic  beliefto  the  extent  that  God,  being  the 
Unique  One  and  Most  High,  is  both  judge  and  savior  of  alLhumani1y,  Jewish  and  non- 
Jewish.  Such  appropriation  is  evidently  due  to  their  respective  understandings  of  God's 
eschatological  dealings  with  the  nations. 
c.  The  Suffering  Servant  Song 
In  our  study,  traces  were  detected  ofthe  influence  ofthe  famous  Suffering  Servant 
Song  upon  the  Third  Sibyl  (ef  line  721),  the  sectarians  and  Paul.  We  have  noted  that  the 
influence  ofthe  Song  upon  these  writers  seems  to  be  mainly  on  the  linguistic  and  thematic 
level.  None  of  these  writers  appears  to  have  understood  the  Song  as  speaking  of  a 
definite  messianic  figure,  even  though  the  Apostle  clearly  utilized  material  from  the  Song 
to  depict  Jesus'  life  and  work.  Most  importantly,  we  noted  that  Paul,  unlike  the  Third 
Sibyl  and  the  sectarians,  not  only  extracted  from  the  Song  powerful  expressions  and 
distinct  concepts  to  delineate  the  implications  of  Jesus'  life  and  death,  but  also  drew 
inspiration  about  the  intriguing  theological  relations  between  Adam  and  the  entire  human 
race  having  noticed-  the  parallels  between  the  Isaianic  suffering  servant  and  Jesus. 
C.  Concluding  reflections 
a.  Sib.  0r.  3:  286  and  Sib.  0r.  5:  493-502  presentuswith  two  distinct  instances  that  alert 
us  to  be  cautious  in  identifying  a  given  text's  "intertextual"  undercurrent.  Our 
study  has  shown  that  the  source-text  of  a  given  text/saying  is  not  necessarily  an 
earlier  text,  but  could  well  be  a  historical  event  or  its  related  legend.  In  such  cases, 
linguistic  and  thematic  evidence,  by  which  an  allusive  relationship  is  to  be 
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accessibility  of  the  historical  legend  to  the  author  of  the  given  text  plays  a 
significant  part  in  reaching  a  fair  verdict. 
b.  In  our  study,  it  has  been  observed  that,  in  utilizing  the  Isaianic  material.  '  the  Sibyls, 
the  sectarians,  and  (especially)  Paul  often  showed  signs  of  knowledge  of,  or  even 
respect  for,  its  original  context.  If  such  an  observation  is  on  target,  it  seems  fair 
to  say  that  the  Isaianic  tradition,  among  many  other  OT  traditions,  more  or  less 
directed  the  thinking  ofthese  Jewish  writers.  It  then  follows  that  it  is  essential  and 
generally  fruitful  to  give  serious  attention  to  the  original  context  of  the  scriptural 
material  that  is  used  by  the  Jewish  writers  in  question,  in  order  to  assess  the 
magnitude  of  the  impact  of  Scripture  upon,  and/or  to  examine  the  characteristics 
of,  their  thinking.  This  is  especially  true  of  Paul,  whose  thinking  (as  shown  in 
Rom.  )  was  evidently  greatly  moulded  by  Isaiah's  sayings. 
C.  Our  study  has  also  shown  that  sometimes  these  writers  were  influenced  by  or 
indebted  to  the  Isaianic  tradition  simply  on  the  verbal  and/or  thematic  level.  This 
alerts  us  not  to  overstate  the  influence  of  a  certain  scriptural  tradition  upon  a  given 
Jewish  writer.  These  cases  make  us  aware  that  sound  knowledge  of  the  contexts 
of  the  texts  under  discussion  is  indispensable.  Only  by  a  careful  contextual 
comparison  could  one  precisely  determine  the  real  import  of  a  certain  scriptural 
tradition. 
d.  It  is  important  to  reflect  on  the  significance  of  the  scriptural  allusions  for  our 
knowledge  of  the  author  and  the  reader.  The  scriptural  allusions  provide  some 
information  about  the  author  himself-,  they  usually  display  both  an  author's 
knowledge  of  a  scriptural  tradition  and  that  tradition's  influence  upon  him.  But 
the  allusions  can  hardly  offer  us  any  sure  knowledge  about  the  reader.  Whether 
the  reader  could  catch  an  allusion  is  a  question  that  is,  if  not  impossible,  extremely 
difficult  to  deten-nine.  For  the  fact  that  the  author  himselfdoes  not  explicitly  notify 
his  reader  that  he  is  citingiusing  Scripture  may  imply  either  that  the  alleged 
allusive  effect  happens  unconsciously,  or  that  the  author  does  not  expect  his  reader 
345 to  pay  attention  to  the  significance  of  the  underlying  intertext,  of  his  saying,  or  that 
the  author  assumes  the  intertext  to  be  understood  by,  or  familiar  to,  his  reader.  All 
these  are  equally  possible,  so  it  is  impossible  to  reach  anyjudgment  on  this  matter. 
e.  Our  study  has  also  stimulated  rethinking  of  the  notion  of  "context"  and  so  that  of 
the  phrase  "out  of  context.  "  It  is  true  that,  when  a  text  is  quoted  in  a  later  text,  it 
is  transferred  into  another  literary  and,  sometimes,  cultural  context;  however,  it 
does  not  necessarily  follow  from  such  a  contextual  change  that  that  text  is  utilized 
in/by  the  later  one  out  of  context.  The  determining  factor  is  how  much  the  old  and 
new  contexts  of  the  words  quoted  overlap  or  parallel  each  other.  Moreover,  in  my 
study  I  have  adopted  the  notion  of  "contextual  circles"  and  have  tried  to 
understand  the  (esp.  explicit)  use  of  Scripture  in  the  selected  literature  from 
different  contextual  levels.  We  have  noted  that  in  some  cases  the  use  of  Scripture 
could  be  considered  as  "out  of  context.  "  For  instance,  we  may  take  Paul's  use  of 
Isa.  65:  1  in  Rom.  10:  20  (see  above  pp.  285-291).  From  the  perspective  of  the 
immediate  context  of  Isa.  65:  1,  Paul's  appropriation  of  the  passage  to  the  Gentile 
Christians  is  surely  awkward;  yet,  if  viewed  from  the  wider  context,  it  seems  to 
make  sense  to  modem  readers.  Although  such  a  reading  of  Paul's  use  of  Isa.  65:  1 
is  no  more  than  tentative,  the  possibility  cannot  be  readily  denied  that  Paul  could 
have  read  the  prophet's  saying  from  a  larger  literary  and  theological  perspective. 
f.  A  final  point  ofreflection  may  be  made  on  the  significance  of  the  Isaianic  tradition 
for  these  authors.  It  seems  justifiable  not  to  claim  too  much  about  the  significance 
of  the  Isaianic  tradition  for  the  author(s)  of  Sib.  Or.  5,  considering  the  meagre  (and 
sometimes  uncertain)  evidence  for  the  Isaianic  influence  therein  and  the  fact  that 
equally  intensive  study  of  the  influence  of  other  scriptural  traditions  has  not  been 
carried  out  on  the  Oracle.  As  for  the  case  of  Sib.  0r.  3,  we  can  be  fairly  confident 
that  the  Isaianic  tradition  was  important  or  useful  in  that  it  provided  the  author  of 
(the  main  core  of)  the  Oracle  powerful  and  dramatic  language  about  the 
eschatological  future  of  Israel.  However,  the  fact  that  we  have  not  intensively 
investigated  the  influence  of  other  scriptural  traditions  on  the  Oracle  prevents  us 
346 from  saying  anything  beyond  this.  That  the  Isaianic  tradition  was  important  to  the 
Qumran  sectarians  seems  beyond  doubt,  in  view  of  the  conditions  ofthe  two  Isaiah 
Scrolls  found  at  Qumran.  However,  how  important  it  actually  was  for  them  is 
hard  to  tell,  although  quite  a  lot  of  traces  of  its  influence  have  been  caught. 
Perhaps  only  after  a  thorough  study  of  the  influence  of  other  scriptural  traditions 
upon  all  of  their  writings,  can  a  fair  verdict  be  reached.  Compared  with  the 
Sibylline  oracles  and  the  sectarian  writings,  Rom.  offers  more  information  that 
enables  us  to  have  a  rather  more  definite  understanding  of  why  Paul  was  so 
interested  in  the  Isaianic  tradition.  The  fact  that,  out  of  about  50  scriptural 
citations  in  Rom.,  '  sixteen  instances  are  Isaianic  clearly  suggests  the  importance 
of  the  Isaianic  tradition  to  the  Apostle.  Indeed,  the  tradition's  importance  is  not 
only  exhibited  in  these  citations  but  also  in  the  allusions  to  the  tradition  throughout 
Rom.,  as  our  study  has  shown  above.  The  traditionwas  important  to  Paul  probably 
on  two  fronts,  in  view  of  the  Apostle's  personal  situation  and  that  of  the  Roman 
Christians.  First,  it  presents  a  wealth  of  material  about  God's  dealings  with  His 
people,  which  enriched  Paul's  vision  of  Israel's  future.  Second,  it  also  contains 
plenty  of  information  about  the  destiny  ofthe  nations  vis-ti-vis  Israel's  future.  This 
kind  of  information  no  doubt  would  have  helped  the  Apostle  better  understand  his 
divinely  appointed  mission  to  the  Gentiles  and  so  strengthen  his  conviction  of  its 
importance  to  God's  salvific  scheme  for  all  humanity. 
The  one  in  Rom.  10:  13,  counted  here,  can  arguably  be  treated  as  a  non-citation. 
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